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PREFACE 


Such treatises as aim at serving as introductions 
to a more advanced study of a system of philosophy 
are generally known as ‘ Prakarana Granthas.’ 
Besides giving an outline of the system, each of them 
emphasizes some one or other of the main features. 
Aparokshanubhuti is one such little manual, which, 
while presenting a brief description of Vedanta, deals 
specially with that aspect of it which relates to the 
realization (^ftfubhUti} WPthe highest Truth. Such 
realization, unlike the knowledge of objects through 
sense-perception or inference, is an immediate and 
direct perception of one’s own Self, which is here indi¬ 
cated by the word Aparoksha. 

The central theme of the book is the identity of the 
JiVatman (individual self) and Paramatman (Universal 
Self). This identity is realized through the removal 
of the ignorance that hides the truth, by the light of 
Vichara or enquiry alone (verse n). To enable the 
mind to embark on such an investigation into truth, 
certain disciplines are laid down, which are not peculiar 
to Vedanta, but are indispensable for all such enquiries 
into the highest Truth. The book then gives a descrip¬ 
tion of one who has attained this realization and of the 
nature of his life. Then follows a discussion on 
Prarabdha, the momentum of past actions. The 
author contends that after realization, when ignorance 
with all its effects entirely disappears, the question of 
the survival of the body for working out Prarabdha is 
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altogether out of place; and the Sruti sometimes speaks 
of it only to explain to the ignorant the apparent 
behaviour of a man of realization, who, so far as he 
himself is concerned, is ever immersed in the Supreme 
Truth. 

Verses ioo to 129 deal specially with the fifteen 
stages through which the seeker after Truth passes— 

which, by the way, are similar to those experienced by 

_ -**. _ 

a Raja-Yogin; but the two are entirely different. Then 
is the oneness of cause and effect—the Absolute and 
the manifested universe—which is wound up with the 
culminating thought of the Vedanta philosophy that all 
that is visible and invisible is in reality the one eternal 
Atman, which is Pure Consciousness (verse 141). 

The authorship of the book is generally attributed 
to Sri Sankaracharya. Even if this be disputed, the 
teachings are undoubtedly Advaitic. To those, there¬ 
fore, who have neither the time nor the opportunity to 
go through the classical works of Sankaracharya, a 
treatise like the present one will be an invaluable guide 
in their quest after spiritual truths. 

It may be mentioned here that verses 89 to 98 
occur with slight variations also in the Nadabindu 
Upanishad (21-29) and verses 102 to 136, 140 and 142, 
in the Tejabindu Upanishad (15-51). 

Translations of the book into English and some 
Indian vernaculars have already been published. But 
the need having been expressed by some beginners for 
word-for-word equivalents and notes in English, a fresh 
attempt is being made to meet these requirements. 
The author acknowledges his indebtedness to the exist- 
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ing translations as well as to the commentary of 
Vidyaranya. It is hoped that the book will be of use 
to those for whom it is intended. 


Belur Math, 
ioth September, 1938. 


SWAMI VlMUKTANANDA 
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APAROKSHANUBHUTI 

OK 

SELF-REALIZATION 

airw> mrof # •iqFunA 111 n 

3?f I Supreme Bliss the First Teacher 

f’gpi Iswara (the Supreme Ruler) sqT<TO> All-pervading 
c5RHf of all Lokas (worlds) Cause Him to Sri 
Hari bow down. 

i. I 1 bow down to Him—to Sri Hari (the 
destroyer of ignorance), the Supreme Bliss, the 
First Teacher, Iswara, the All-pervading One 
and the Cause 2 of all Lokas (the universe). 

1 1 —The ego, the Jiva in bondage, who identifies himself 
with the gross, subtle and causal bodies, undergoes various 
sufferings and strives for liberation. 

2 The Cause —The efficient as well as the material cause. 
Just as a spider weaves its net from the materials of its own 
body, so does Iswara create this universe out of Himself. 

__fs*f « ^ rv . 

Hr fw-RW l 

sw#i 5555= 11 * 11 

For the acquisition of final liberation (from 
the bondage of ignorance) i| (expletive) (the 

means of attaining to) Self-realization by us) 

is spoken of in detail by the pure in heart 
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only (^4 this) 5R^«T with all effort again and again 

should be meditated upon. 

2. Herein is expounded (the means of 
attaining to) Aparokshanubhuti 1 (Self-realization) 
for the acquisition of final liberation. Only the 
pure in heart should constantly and with all effort 
meditate upon the truth herein taught. 

1 Aparokshdnubhuti —It is the direct cognition of the 
Atman which is always present in all thought. 

Everybody has some knowledge of this Atman or Self, 
for, to deny the Self is to deny one’s own existence. But 
at first its real nature is not known. - Later on, when the 
mind becomes purer through Up4san& and Tapas, the veil 
of ignorance is gradually withdrawn and the Self begins to 
reveal its real nature. A higher knowledge follows at an 
advanced stage, when the knowledge of the 'Self as mere 
witness’ is seen as absorbing all other thoughts. 

But the end is not yet reached. The idea of duality, 
such as 'I am the witness' (T and the ‘witness’), is still 
persisting. It is only at the last stage when the knower and 
the known merge in the Self-effulgent Atman, which alone 
ever is, and besides which nothing else exists, that the 
culmination is reached. This realization of the non-dual is 
the consummation of Aparoksh&nubhuti. 

It is needless to say that Aparokshanubhuti may here 
mean also the work that deals with it. 

gra* j# fow i fc q gCT; . h ^ n 

By the performance of duties pertaining 
to one’s social order and stage in life 5TTO by austerity 
by propitiating Hari (the Lord) jjpf of men 
Vair%ya (dispassion) and the like the four- 

fold flpsFT means (to knowledge) arises. 
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3. The four preliminary qualifications 1 (the 
means to the attainment of knowledge), such as 
Vairagya (dispassion) and the like, are acquired 
by men by propitiating Hari (the Lord), through 
austerities and the performance of duties per¬ 
taining to their social order and stage in life. 

1 The four preliminary qualifications —^These are q<|W| 
dispassion, discrimination, six treasures 

such as Sama (the control of the mind) and the like, and 
3 ggG|c 8 r yearning for liberation (from jjie bondage of igno¬ 
rance ). 

TO S W ife g Rf ytwf afe fofewtii«11 

2 ^ Just as to the excreta of a crow 

indifference in the same way) aSfl%WI*W% to 
all objects of enjoyment from Brahmaloka to this world 
8 |«J (o 5 $ft|>c*I) considering (their perishable nature) ( 

indifference ^that f|[ verily fipfes pure (^TW indiff¬ 
erence). 

4. The indifference with which one treats 
the excreta of a crow—such an indifference to 
all objects of enjoyment from the realm of 
Brahma to this world (in view of their perishable 
nature), is verily called pure Vairagya. 1 

1 Pure Vairdgya —One may be indifferent to the enjoy¬ 
ments of this world only in expectation of better enjoyments 
in the next. This kind of indifference is tainted with desires 
which bar the door to Knowledge. But the indifference that 
results from a due deliberation on the evanescent nature of 
this world as well as the world to come, is alone pure, and 
productive of the highest good. 



4 


APAROKSHANUBHUTI 


PmwmwwI ft i 

*W?ft ftsp»: 5T i II Sell 

3?Tol?*sfl§4 Atman in itself % verily permanent 
the seen going against that (i.e. opposed to 

Atman) thus q: which settled conviction fl: 

that i| truly ^rg*T: of thing fSj^fi: discrimination (1ft: is 
known ). 

5. Atman 1 (the seer) in itself is alone 
permanent, the seen 2 is opposed to it (i.e. tran¬ 
sient)—such a settled conviction is truly known 
as discrimination. 

1 Atman —In this ever-changing world there is one 
changeless being as witness of these changes. This perma¬ 
nent ever-seeing being is Atman. 

2 The seen —This comprises everything other than Atman, 
such as objects of the senses, the senses, the mind and the 
Buddhi. 

fsmft mwftfcrt 11 $ 11 

At all times tyKRtityW: abandonment of desires 3 W 
this m ^fcf as Sama (control of the mind) tilled: is 
termed of the external functions of the organs 

restraint ^fcf as Dama is called. 

6. Abandonment of desires 1 at all times is 
called. Sama and restraint of the external func¬ 
tions of the organs is called Dama. 

1 Abandonment of desires —Previous impressions that are 
lying dormant in the mind as well as the contact of the mind 
with the external objects give rise to desires. To abandon 
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all desires is to dissociate the mind from these two sets of 
stimuli. 

NW’ I 

faftsu w gw aar ii »11 

fWwf: From objects (of the senses) ( 2TT which ) 
turning away that verily cppft the highest 
giKfcf: Uparati of all sorrow or pain ( ^ which ) 

endurance flT that conducive to happiness 
forbearance is known. ^ 

7. Turning away completely from all sense- 
objects is the height of Uparati, 1 and patient 
endurance of all sorrow or pain is known as 
Titiksha which is conducive to happiness. 

1 Uparati —Apparently Uparati differs very little from 
Sama and Dama, yet there is a difference. While practising 
Sama and Dama there is an effort to restrain the mind's 
outgoing propensities. But in Uparati the equipoise of the 
min’d becomes spontaneous and there is no further striving 
to gain it. 



fom n wJ 5 vassal srararafaft * n 

In the words of the Vedas and the 
teachers ¥tRr: faith $Tgjc( a s SraddhS, is known 5 and 
3$^ on the only object Sat concentration of the 

mind as Sam&dh&na (deep concentration) 

is regarded. 

&. Implicit faith in the words of the Vedas 
and the teachers (who interpret them) is known 
as Sraddha, and concentration of the mind on 
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the only object Sat (i.e. Brahman) is regarded 
as Sam 4 dMna. 

irt ^ gwr *rr ggswr h ? n 

(|) Lord when how ^mv q< l K«iq f s | g fai: 

the final liberation from the bonds of the world (i.e. births 
and deaths ) Win. will be 5 % SIT such §£ 5 T strong gfo desire 
€T that *J5$pT( Mumukshutfl (yearning for final liberation ) 
TOSZff should be called. 

9. When and how shall I, O Lord, be free 
from the bonds of this world (i.e. births and 
deaths)—such a burning desire is called Mumu- 
kshuti. 1 

1 Mumukshutd —This is the fourth S&dhanA. With this 
the student becomes fit to make an enquiry into the highest 
Truth, i.e. Brahman. 

[It is now an accepted principle even in the scientific 
world that a student in search of knowledge should free 
himself from all his predispositions and keep an unbiased 
mind ready to receive whatever is true. The four S&dhanAs 
here inculcated are nothing but a course of discipline to 
attain to such a state of mind.] 

awaivwjfrfo i fore gnfrr ft l 

In possession of the said qualifications 
(as means to Knowledge) aTRJffit of one's own 
desiring good by a person % only tyHRmNW with a 

view to attaining Knowledge fifaHs constant reflection 

should be practised. 
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10. Only that person who is in possession 
of the said qualifications (as means to Knowledge) 
should constantly reflect 1 with a view to attaining 
Knowledge, desiring his ow n 2 

1 Should constantly reflect —After a person has attained 
the tranquillity of the mind through S&dhan&s, he should 
strive hard to maintain the same by constantly reflecting on 
the evanescent nature of this world and withal dwelling on 
the highest Truth till he becomes one with It. 

2 Good —The highest good, i.e. liberation from the 

bondage of ignorance. ^ 

fasn i 

ft sranijw sjfsm H U n 

fifal Without an enquiry (into the Truth) 
QPWI'spt: by other means Knowledge sf not is 

produced just as anywhere knowledge 

of objects fifaT without light (if is not 

produced). 

11. Knowledge is not brought about by any 
other means 1 than Vichara, just as an object is 
nowhere perceived (seen) without the help of 
light. 

1 By any other means —By Karma, Up&sanjl and the 
like. It is ignorance or AvidyS. which has withheld the light 
of Knowledge from us. To get at Knowledge, therefore, we 
have to remove this AvidycL. But so long as we are engaged 
in Karma or Up4san&, we remain under its sway. It is only 
when we make an enquiry into the real nature of this 
Avidy& that it gradually withdraws and at last vanishes; 
then alone Knowledge shines. 

^ »_fv * « _*s.. ^ r*. *v . 

STrSt TOTwf Ufa *Tr ^ iTOn I 

firroft* fair. n \\ n 
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si>rssn, ( 3 lfa ) Who am I? £ this (world) how 

STRT created 3>: who ^ (expletive) aflpj of this the 

creator is here f in this creation) material 

what srfe is dtstf fifTO that Vich&ra (enquiry) 
like this (is). 

12. Who am I? 1 How is this (world) 
created? Who is its creator? Of what material 
is this (world) made? This is the way of that 
Vichara 2 (enquiry). 

1 Who am I ?—We know that we are, but we do not 
know what our real nature is. In the waking state we think 
that we are the body, the physical being, and consequently 
feel ourselves strong or weak, young or old. At another 
time, in the dream state, regardless of the physical existence 
we remain only in a mental state, where we are merely 
thinking beings and feel only the misery or happiness that 
our thoughts create for us. Again, in deep sleep, we enter 
into a state where we cannot find the least trace of any 
such attribute whereby we can either assert or deny our 
existence. 

We pass through these states almost daily and yet do 
not know which of them conforms to our real nature. So 
the question, ‘Who am I?' is always with us an unsolved 
riddle. It is, therefore, necessary to investigate into it. 

3 This is the way of that Vichdra —It is said in the 
preceding Sloka that Knowledge is attainable by no other 
means but Vich&ra or an enquiry into the Truth. Herein 
is inculcated in detail the method of such an enquiry. 

*rni y&i vb sni gn qw q rero r i 

n fe fi p st rc : sftanftsrc?: ii \\ n 

I combination of the elements the 

(gross) body if not (am) cWT so also I «T not 
(an aggregate of) the senses (i.e. the subtle body ) 



SELF-REALIZATION 


9 

(am; I) different from these 

something (ajfiaq am) ^tS^T, etc. 

13. I am neither the body, 1 a combination 
of the (five) elements (of matter), nor am I an 
aggregate of the senses; I am something different 
from these. This is the way of that Vichara. 

1 1 am neither the body —This body has its origin in 
insentient matter and as such it is devoid of consciousness. 
If I be the body, I should be unconscious; but by no means 
am I so. Therefore I cannot be the hpdy. 

sjf rsism ^ sr^r gfassta fr 1 

flsf Everything produced by ignorance ( 3 T%f 

is) through Knowledge that) completely 

disappears ftfifa: various thought creator ( 

is) etc. 

14. Everything is produced by ignorance, 1 
and dissolves in the wake of Knowledge. The 
various thoughts (modifications of Antahkarana) 
must be the creator. 2 Such is this VicMra. 

1 Everything is produced by ignorance —In reply to the 
question in Sloka 12 as to the cause of this world it is here 
said that ignorance is the cause of everything. 

Sometimes seeing something coiled up on the road we 
mistake it for a snake and shrink back out of fear. But 
afterwards when we discover that it is nothing but a piece 
of rope, the question arises in the mind as to the cause of 
the appearance of the snake. On enquiry we find that the 
cause of it lies nowhere else than in our ignorance of the true 
nature of the, rope. So also the cause of the phenomenal 
world that we see before us lies in the ignorance or MAy<L that 
covers the reality, 
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2 The various thoughts . the creator —The only 

thing that we are directly aware of is our own thoughts. 
The world that we see before us is what our thoughts have 
created for us. This is clearly understood when we analyse 
our experiences in dreams. There the so-called material 
world is altogether absent, and yet the thoughts alone create 
a world which is as material as the world now before us. It 
is, therefore, held that the whole universe is, in the same 
way, but a creation of our thoughts. 

sfo fore dtsuftssn n n 

Just as of the pot and the like 

material) 3 ^ earth ( 3 ^% is, IJWft so also) TJcfzjtt of these 
two ^ which material (^ that) one 

subtle 31 eZPT unchanging Sat (Existence) (is) 
dtstf, etc. 

15. The material (cause) of these two 
(i.e. ignorance and thought) is the one 1 (without 
a second), subtle (not apprehended by the senses) 
and unchanging Sat (Existence), just as the earth 
is the material (cause) of the pot and the like. 
This is the way of that Vichara. 

1 One —Because it does not admit of a second of the 
same or of a different kind, or of any parts within itself. It 
is one homogeneous whole. 

sira fore: gteuftjg: n 11 

(Because) I also TgG: one the 

subtle ^ (expletive) ^icTT the Knower the Witness 
the Existent Qtsqq: the Unchanging (am, dWI<t there- 
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fore) 3 ?t I “ That ” (am) ^ here doubt 

* not ( 9 ?%T is) dfctf, etc. 

16. As I am also the One, the Subtle, the 
Knower, 1 the Witness, the Ever-Existent and the 
Unchanging, so there is no doubt that I am 
“That” 2 (i.e. Brahman). Such is this enquiry. 

1 The Knower —The supreme Knower who is ever present 
in all our perceptions as consciousness, and who perceives 
even the ego. 

When I say, “ I know that I e£lst,” the “I” of the 
clause ' that I exist ’ forms a part of the predicate and as 
such it cannot be the same ‘I* which is the subject. This 
predicative T is the ego, the object. The subjective T is 
the supreme Knower. 

2 / am " That "—I, the ego, when stripped of all its 
limiting adjuncts, such as the body and the like, becomes one 
with “ That,” the supreme Ego, i.e. Brahman. In fact, it is 
always Brahman ; Its limitation being but the creation of 
ignorance. 

grew fofcrawft sreft i 

OT&Pf a w i fa famww : H II 

Atman verily one without parts 

(Sffef is) the body Sgfij: by many (parts) 
covered (is, Jj?T: the ignorant) cPlt: of these two 
identity see (confound) else than this 

what ignorance (Sjfef is). 

17. Atman is verily one and without parts, 
whereas the body consists of many parts; and 
yet the people see (confound) these two as one! 
k What else can be called ignorance but this P 1 



12 


APAROKSHANUBHUTI 


1 What else can he called ignorance hut this ?—To give 
rise to confusion in knowledge is a unique characteristic of 
ignorance. It is through the influence of ignorance that one 
confounds a rope with a snake, a mother-of-pearl with a piece 
of silver and so on. But, after all, the power of ignorance 
is not completely manifest there ; for one could easily find an 
excuse for such confusions when there exist some common 
characteristics between the real and the apparent. The 
nature of ignorance is, however, fully revealed when one 
confounds the subject (i.e. Atman) with the object (i.e. the 
body), which have nothing in common between them, being 
opposed to each other in all respects. 

anew firawrat: i 

gqg q for ftwrarwna: n 11 

3TRRT Atman the ruler internal ^ and 

(is) the body the ruled external 

(is) HWH etc. 

18. Atman is the ruler of the body and 
internal, the body is the ruled and external; and 
yet, etc. 

Wcm SRWr: gtrcfl nfewfcjflfa : I 

fatK T MWa : || ^ || 

BTRRT Atman ^TRIPT: all consciousness gozf: holy ( 
is) the body tTftfflRT' all flesh i m P u re 

is) tITOFT, etc. 

19. Atman is all consciousness and holy, 
the body is all flesh and impure; and yet, etc. 

attcOT K<hli(n>: | 

snwfei fa m re wa : qur n r® h 
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9 flc*?T Atman 5 r$'l 3 T 3 »: the Illuminator pure 

the body rTfflfl: of the nature of darkness 3^1% is said 
etc. 

20. Atman is the (supreme) Illuminator 
and purity itself; the body is said to be of the 
nature of darkness; and yet, etc. 

wicht fjfcrt ft i 

aqwfia fiwsisnw: qrq; 11 ^ 11 

Atman ftcZJ: eternal since Existence 

itself Sfip the body 3 jf»R 3 : transient % because 3 RT 3 RT: 
non-existence in essence rPltfw, etc. 

21. Atman is eternal, since it is Existence 
itself: the body is transient, as it is non-existence 
in essence; 1 and yet, etc. 

1 The body is . non-existence in essence —The body 

is undergoing change at every moment, and as such, cannot 
be eternal. But granting that it is non-eternal, how can it 
be non-existent?—for, so long as it lasts we surely see it as 
existing. 

At first sight the body appears to be existing, how¬ 
ever temporary its existence may be. A relative exis¬ 
tence (Vyavaharika Satta) is, therefore ascribed to it. But 
when one examines it and tries to find out its real nature, 
this so-called tangible body gradually becomes attenuated 
and at last disappears altogether. It is, therefore, said here 
that the body, as such, is always non-existent, even though 
it may appear as existing for a time to those who do not 
care to see it through. 

«rcrt ftftj 11 rr 11 

3 RL Which manifestation of all objects cRL 

that of Atman illumination Jf not 
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the light of fire and the rest (afleRSt: of Atman ) 

light (is ) !Rt: for at night ajpai darkness 
RRftf exists. 

22. The luminosity of Atman consists in 
the manifestation of all objects. Its luminosity 
is not 1 like that of fire or any such thing, for 
(in spite of the presence of such lights) darkness 
prevails at night (at some place or other). 

1 Its luminosity is not, etc .—The light of Atman is un¬ 
like any other light. Ordinary lights are opposed to dark¬ 
ness and are limited in their capacity to illumine things. 
It is a common experience that where there is darkness there 
is no light; and darkness always prevails at some place or 
other, thus limiting the power of illumination of such lights. 
Even the light of the sun is unable to dispel darkness at some 
places. But the light of Atman is ever present at all places. 
It illumines everything and is opposed to nothing, not even 
to darkness; for it is in and through the light of Atman, 
which is present in everybody as consciousness, that one 
comprehends darkness as well as light and all other things. 

^ili4WcO<i qjft tJfSI 3R: | 

iwwftw ft «i3ir n \\ n 

Alas ignorant 3 R: person like a person 

seeing a pot that this is mine 3<HEJ ever Hie*! 

knowing 3 |f? even I 31 *} this body that 
holding (the view ) fcTgfcT rests (contented). 

23. How strange is it that a person igno¬ 
rantly rests contented with the idea that he is the 
body, 1 while he knows it as something belonging 
to him (and therefore apart from him) even as a* 
person who sees a pot (knows it as apart from 
him)! 
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1 The idea that he is the body —This is the view of 
Lauk&yatikas (Indian materialists) who maintain that man is 
no more than a fortuitous concourse of material elements. 
According to them the five elements of matter, through 
permutations and combinations, have given birth to this 
body as well as to life and consciousness, and with death 
everything will dissolve into matter again. 

ngreig urn *ircr- 1 


I Brahman verily (am because 
I) SRT: equanimous $TT^: quiescent aftRriwr. by 
nature absolute Existence, Knowledge and Bliss (am) 
I SWT: non-existence itself the body never 
(BTf%FT am ) this gi|: by the wise (true) Knowledge 
% is called. 

24. I am verily Brahman, 1 being equani¬ 
mous, quiescent and by nature absolute Exis¬ 
tence, Knowledge and Bliss. I am not the body 3 
which is non-existence itself. This is called true 
Knowledge by the wise. 

1 I am verily Brahman —* 1/ the Self or Atman, is 
Brahman, as there is not even a single characteristic differen¬ 
tiating the two. In other words, there are no two entities 
as Atman and Brahman ; it is the same entity Atman that is 
sometimes called Brahman. 

When a person makes an enquiry into the real nature of 
this external world he is led to one ultimate reality which he 
calls Brahman. But an enquiry into the nature of the 
enquirer himself reveals the fact that there is nothing but the 
Atman, the Self, wherefrom the so-called external world has 
emanated. Thus he realizes that what he so long called 
Brahman, the substratum of the universe, is but his own 
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Self, it is he himself. So it is said: * All this is verily 

Brahman, this Atman is Brahman ’ ( Mdnd . Up. 2 ). 

2 l am not the body —I am neither the gross, subtle nor 
the causal body. 

*m£ sre rg’ft ft: h m » 

I without any change without any 

form faro free from all blemishes Bjszpi: undecaying 
(erfa am ) ^ etc. 

25. I am without any change, without any 
form, free from all blemish and decay. I am 
not, etc. 

PkwD f wnw# 1 


I fam: not subject to any disease fWTIR: 
beyond all comprehension free from all alteration 

all-pervading ( 3ff^T am )*m> etc. 

26. I am not subject to any disease, I am 
beyond all comprehension, 1 free from all alter¬ 
natives and all-pervading. I am not, etc. 

1 1 am beyond all comprehension —I am not compre¬ 
hended by any thought, for in the supreme Atman no 
thought, the thought of the subject and the object, the 
knower and the known, not even the thought of the Self and 
the not-Self, is possible, as all thought implies duality where¬ 
as the Atman is non-dual. 



*n* ^ *rag<ft iwlikgro jl f& it 11 
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3fi£ I fw*l: without any attribute fsiflspj: without any 
activity f?R: eternal ever free imperishable 

(Qjfar am ) 3*^ etc. 

27. I am without any attribute or activity, 
I am eternal, ever free and imperishable. I am 
not, etc. 

fofeyt fro gterer g-steggafare : 1 

art ^ 5^: 11 ^11 

3Jj[ I f^TRv 5 : free from all impurity f*psj 55 : immovable 
3FRJ: unlimited 55 : holy 3R^: undecaying immortal 

9^ etc. 

28. I am free from all impurity, I am 
immovable, unlimited, holy, undecaying and 
immortal. I am not, etc. 

srftgf spa * sfrran 1 
ft jjjfspwrfgtf gdfa *ft: n ^ 11 

»fr »j4 O you ignorant one residing) 

in your own body beyond the body sSfafR blissful 

known as Purusha ^ (expletive) established 

(by the Sruti as identical with Brahman) SRI ever- 
existent 3flRR Atman fSfc why assert as absolutely 

non-existent ? 

29. O you ignorant one! Why do you 
assert the blissful, ever-existent Atman, which 
resides in your own body and is (evidently) 
different from it, which is known as Purusha and 
is established (by the Sruti as identical with 
Brahman), to be absolutely non-existent 1 ?' 
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1 Why do you assert . absolutely non-existent ? — 

In the preceding stanzas when all the attributes that the 
human mind can conceive of have been denied of Atman, one 
is naturally assailed by the doubt whether such an Atman at 
all exists. To remove this doubt it is here said that Atman 
is a fact of everybody's experience and as such, its existence 
cannot be challenged; therefore there is no reason to call it 
Sunya or absolute non-existence. 

o t cttra »Eg seen sprat st jsra; i 

*rarett: u v»« 

(O you ignorant one you your own 

Self ^fT with the help of Sruti grFTT hv reasoning ^ also 

Purusha beyond the body 3 ^M>k! the very form 

of existence ( fosj but) mTKt: by persons like you 
very difficult to be seen *2J3| () realize. 

30. 0 you ignorant one! Try to know, 

with the help of Sruti 1 and reasoning, your own 
Self, Purusha, which is different from the body, 
(not a void but) the very form of existence, and 
very difficult for persons like you 2 to realize. 

1 With the help of Sruti —With the help of such Sruti 
texts as, “ Subtler than this Atman (i.e. the body) which is 
full of flesh and blood, there is another Atman " ( Taitt . Up. 
ii.2). It is thus clearly stated that the Atman which is some¬ 
times mistaken for the body is, in fact, quite different from it. 

2 Persons like you —Persons of your cast of mind who, 
on account of their great attachment to the body, overlook 
the vital differences which exist between the body and the 
Atman and blindly assert their identity. 


fra?n 1 

trra: ratswt: 3*13.11 11 
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Beyond the body (Purusha ) by the 

word ‘I’ fiPsTO? known T 3 ^> as only one existing 

(81% is )^5- the gross (body) 3 on the other hand 8 ^>gf 
manifoldness 5TIH: obtained (cW so) the body W how 
Purusha ^ffc^can be ? 

31. The Supreme (Purusha) known as “I" 
(ego) is but one, whereas the gross bodies are 
many. So how can this body be Purusha ? 

m ttfcrar fosrt iUPRrarfeja: 1 
wrcfafa ftafoitt jura. 11 ¥<. 11 

8 ?f I as the subject of perception estab¬ 
lished (am) ^ 5 : the body as the object of 

perception %cT: exists this tpT (is) mine 
on account of this description etc. 

32. 'I' (ego) is well established as the 
subject of perception whereas the body is the 
object. This is learnt from the fact that when 
we speak of the body we say, ‘This is mine.' 1 
So how can this body be Purusha ? 

1 This is mine —That is, the body is something which I 
possess, and therefore external to me. So there is not the 
least chance of its being identified with me (i.e. Atman). 

erg f te rc frwg first Cron ai * . 1 
dn gHFU u 11 

3?f I frooffa: Without any change (8*% am ) the 
body g but %zf ever fybTOH, undergoing changes this 
directly SRffaRt is perceived etc. 
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33. It is a fact of direct experience that the 
T (Atman) is without any change, 1 whereas the 
body is always undergoing changes. So how 
can this body be Purusha ? 

1 The T (Atman) is without any change —In happiness 
or misery, in childhood, youth or old age, Atman, in spite 
of many dlianges in the body, remains the same ; else how 
do we recognize a person to be the same man again and 
again even though his body and mind have undergone a 
thorough change? 

qpRf Tcftfs sew erai jwwynn 1 

3ffif.11 11 

JpiTft TOTif, IN) By the wise “tRtffil. 
u jgTherhl£ nothing) higher than He" etc. this rPTT 
by that Srufi text the nature of the Purusha 

firfcpffd is ascertained etc. 

34. Wise men have ascertained the (real) 
nature of Purusha from that $ruti text, 1 "(There 
is nothing) higher than He (purusha)," etc. So 
how can this body be Purusha ? 

1 From that Sruti text —The teit occurs in the Swetfi- 
swatara Upanishad (iii, 9) as“ follows: 

" There is nothing higher, subtler or greater than this 
Purusha, who stands in the luminous sphere supremely unique 
and immovable like a tree, and by whom all this (creation) 
is filled.” 

qw: Wc*n $ffif || II 

JRt: Because tj?U by the Sruti in the.- 

pithy text known as the Purusha $ukta Sffa also tflf 
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“All this is verily the Purusha” ^fcl thus SFKRt is 
declared (rRT: so ) etc. 

35. Again the Sruti has declared in the 
Purusha Sukta 1 that “ All this is verily the 
Purusha." So how can this body be Purusha ? 

1 The Purusha Sukta —It forms a part of the Rig-Veda. 
There we find one of the highest conceptions of the Cosmic 
Being wherefrom this universe has emanated. The text here 
referred to is this: 

" The Purusha is verily all this (manifested world). He 
is all that was in the past and that will be in the future. 
He is the Lord of the Abode of Bliss and has taken this 
transient form of the manifested universe, so that the Jivas 
may undergo the effects of their actions " (Rig-Veda X.90.H). 

SISfJp 35* SlWt fSflTHWvSta 9 | 

wwmsdfess: wt 5m* 11M 11 

atfqsr So also in the Brihad&ranyaka Upa- 

nishad Purusha SKffF: unattached sit^R: is said (rET: so) 
besmeared with innumerable impurities 

etc. 

36. So also it is said in the Brihadaranyaka 
that "The Purusha is completely unattached." 1 
How can this body wherein inhere innumerable 
impurities be the Purusha ? 

1 The Purusha is completely unattached —This reference 
is to the following passages, “ The Purusha is not accom¬ 
panied in the waking state by what he sees in dream, for he 
is completely unattached to everything" (Brih. Up. iv.3. 
15-16). 

Wiwnlaft JW l 

wr q ew t nw tgi 3*n*Ui y* n 
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There again the Purusha self- 

illumined % (expletive) is clearly stated (so) 

8R1 this inert illumined by an external agent 

etc. 

37. There again 1 it is clearly stated that 
"the Purusha is self-illumined." So how can 
the body which is inert (insentient) and illumined 
by an external agent be the Purusha ? 

1 There again —*In the same Brihad&ranyaka we have: 
“ Here (in dream) the Purusha is self-illumined ” ( Brih. Up. 
iv. 3 - 7 )- 

w faq & i ®F 3 TT i&rfcnerJt: 1 
fcero worst 55% fo nai ywcn 11 y; n 

% Since by the Karma-kfinda Qiftf also SflcJTT 

Atman Sj^R^from the body fijp5$FJT: different ftcZf: perma¬ 
nent ^ and STfai: is declared (affi: as) after 

• ♦ ' 
the fall of the body rRTOS*5 the results of actions S'* 

undergoes. 

38. Moreover, the Karma-kanda also de¬ 
clares 1 that the Atman is different from the body 
and permanent, as it endures even after the fall 
of the body and reaps the fruits of actions (done 
in this life). 

1 Moreover the Kartna-kdnda declares —The Karma- 
k&nda is that portion of the Veda which inculcates the per¬ 
formance of religious acts, sacrifices and ceremonies, laying 
down in detail rules and regulations for the guidance of its 
votaries. The followers of the Karma-k&nda do not believe 
in an Iswara or God. Nevertheless they believe in a per¬ 
manent individual soul which is quite different from the body 
and which survives the destruction of the latter as a support 
of Apurva (the abiding result of Karma). 
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So not only the Jn&na-k&nda (the Upanishads) but the 
Karma-k&nda also asserts that Atman is different from the 
body. 

aw n wrajfl swsra*! ii n 

f^T The subtle body ^ even consisting of 

many parts ^ unstable an object of perception 
changeable ^ and spzfmq) limited 3RT3FT non-existent by 
nature rR^so ^ how 3RJ this (subtle body) JJTOt Purusha 
^TT^can be ? 

39. Even the subtle body 1 consists of many 
parts and is unstable. It is also an object of 
perception, is changeable, limited and non¬ 
existent by nature. So how can this be the 
Purusha ? 

1 The subtle body, etc .—It consists of seventeen parts, 
viz. the intellect, mind, five organs of perception, five organs 
of action and five vital forces (or five subtle elements). 

nsr ^5^1^ strttt 5 ^ 5 f bar; 1 
mfeur qlsMa? 11 a« 11 

Thus 3ffeRT Atman from these two bodies 

different (the substratum of) T (the ego) aiszpf: 
immutable Purusha §^: Iswara the Self of all 

having all forms SHftftcU transcending everything ^ and. 

40. The immutable Atman, the substratum 
of the ego, is thus different from these two bodies, 
and is the Purusha, the Iswara (the Lord of all), 
the Self of all; It is present in every form and yet 
transcends them all. 
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aqfcn£m ffe js^mrar h y* 11 

$fcT Thus 3ff$P<[i)TPt'T by (enunciating) the difference 
between the Atman and the body 5TTO£zhr indeed the 
reality of the phenomenal world 2p|r as by Tarka- 

s&stra 3TRF is said, (flWT in the same way is ascertained) 
fTfi: so f% 3^WcIT C ftr^srirT) what ends of human life are 
served ? 

41. Thus the enunciation of the difference 
between the Atman and the body has (indirectly) 
asserted, indeed, after the manner of the Tarka- 
sastra, 1 the reality of the phenomenal world. But 
what ends of human life are served 8 thereby ? 

1 Tarkasdstra —The science of logic (Ny&ya), or treatises 
like S&nkhya and Yoga and those of the LaukcLyatikas 
which mostly follow the method of inference in arriving at 
their respective conclusions. Here it specially refers to 
S&nkhya which with the mere help of Tarka (logic) tries to 
establish the final duality of Prakriti and Purusha and in 
which Prakriti or the material principle that constitutes the 
phenomenal world is eternal and co-existent with Purusha, 
the conscious principle. 

a What ends of human life are served —There are gener¬ 
ally four ends of human life, viz. Dharma or performance of 
duty, Artha or attainment of worldly prosperity, Kama or 
satisfaction of desires, and Moksha or final liberation from 
the bondage of ignorance, of which the first three are but 
secondary, as they are only helps to the last which is the 
summum bonum. But this last one, the liberation from the 
bondage of ^ignorance, will never be attained unless a person 
realizes non-duality and becomes one with it, and thus 
removes even the last vestige of duality from the mind. 
But the establishment of duality is only an obstacle to such 
realization and drives persons away from the path of libera¬ 
tion. It, therefore, serves no real purpose in human life. 
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[But the object of showing the difference between Atman 
and the body is not to prove the reality of the body and 
thus establish the duality of Aman and the body, but only 
to meet the opponents who hold the view that this body is 
Atman. It will be shown in the following stanzas that there 
is no such thing as body, it is Atman that alone exists.] 

Upfif sraw 11 w 11 

Thus by (the enunciation of) the differ¬ 

ence between the Atman and the body ^DilcMc=f the view 
that the body is the Atman denied ^[•ff now 

the difference between the body and the Atman 
(expletive) unreality clearly is stated. 

42. Thus the view that the body is the 
Atman has been denounced by the enunciation of 
the difference between the Atman and the body. 
Now is clearly stated the unreality of the differ¬ 
ence 1 between the two. 

1 The unreality of the difference, etc. —That, the body 
has no existence independent of the Atman just as the waves 
do not exist independently of water. In fact, the Atman 
alone exists, and it is through ignorance that one sees it as 
appearing in the forms of the body and the like. 

aito* 9 swHft tot n v\ 11 

Of Consciousness on account of 

uniformity «sfjNdL at any time division not admis¬ 
sible is); just as in the rope : perception 
of a snake (false, cWT so ) sfasT the individuality of the 
jiva ^ also false $4 must be known. 
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43. No division in Consciousness is admis¬ 
sible at any time as it is always one and the 
same. 1 Even the individuality of the Jiva must 
be known as false, like the delusion of a snake 
in a rope. 

1 It is always one and the same —The contents of con¬ 
sciousness may vary, but consciousness as such remains 
always uniform, just as the light Of the sun remains the same 
while illuminating various objects. 

roriWMiq. agsogfii 1 

agfafa : teresr n««11 

Just as through the ignorance of the 

rope the very rope in an instant a (female) 

snake appears in the same way %33T pure Mr: 
Consciousness mm. without undergoing any change ft^T- 

in the form of the phenomenal universe (W% appears). 

44. As through the ignorance of the real 
nature of the rope the very rope appears in an 
instant as a snake, so also does pure Conscious¬ 
ness appear in the form of the phenomenal 
universe without undergoing any change. 1 

1 Without undergoing any change —When a rope appears 
as a snake nobody can say that any change has been wrought 
upon the rope. Similarly, pure Consciousness appears as the 
so-called material universe without undergoing any change 
whatsoever. * 

mJTCiatat agratfer a li Mk. II 

SWW1 Of the phenomenal universe SRfa other 
than Brahman material (cause) «T not is dVfldL 
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therefore 9RT this 333TO: entire phenomenal universe 
Brahman alone is 5H not anything else. 

45. There exists no other material cause of 
this phenomenal universe except Brahman. 
Hence this whole universe is but Brahman 1 and 
nothing else. 

1 This whole universe is but Brahman —because the effect 
is never different from the cause; a pot is never different 
from the earth of which it is made. The names and forms 
that differentiate the effect from the cause are but conven¬ 
tional and are found non-existent wlifcn their nature is 
enquired into. 

foan q& n e ftfgr girerans 1 
*f?r fa: 11 11 

fleT Everything Atman from such 

declaration (of the Sruti) c^|cq52j|ij<4^[| the idea of the 
pervaded and the pervading f7T$qT false (is) this 

the supreme truth $1% being realized 

where of distinction OJcRR: room (is ). 

46. - From such declaration 1 (of the Sruti) as 
“All this is Atman/’ it follows that the idea of 
the pervaded and the pervading is illusory. This 
supreme truth being realized, where is the r6om 
for any distinction between the cause and the 
effect ? 

1 From such declaration —It refers to the passage: ‘ ‘These 
Brahmins and Kshatriyas, these Lokas (regions), gods, Vedas 
and beings, in short, everything is this Atman ” {Brih. Up. 
iv- 57 ). 


fonfof srrair^ ft 1 
qra flrot y&pr ferir 11 yu 11 
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iR Certainly ft directly «jRT by the Sruti 5TRIR 

manifoldness is denied non-dual cause 

(Rft) remaining established how 3TIRJ appearance 

another should be ? 

47. Certainly the Sruti has directly 1 denied 
manifoldness in Brahman. The non-dual cause 
being an established fact, 2 how could the pheno¬ 
menal universe be different from It? 

1 The Sruti has directly, etc. —The Sruti passage runs as 

follows: ‘ ‘ After hearing from a competent teacher one 

should realize with the help of a pure mind that there is no 
manifoldness in this (Brahman).” (Brih. Up. iv.4.19). 

2 The non-dual cause being an established fact, etc .— 
The positing of the non-dual Brahman as the final reality by 
the Sruti cuts at the root of all causality; for a cause always 
presupposes an effect which it produces and which is evidently 
different from it in some respect or other. But when there, is 
only one, how is it possible for a second thing, an effect to 
come into existence ? The truth is that the non-dual Brahman 
or Atman never causes anything. It is through ignorance 
that one sees this world and thinks of Brahman as its cause. 

fg TOr&r gRic# mxn rc 11 11 

($T) TO The person ffpRT by M&ysl (illusion) JffiRT: 
( being deceived in this variety sees R: 

he from death to death J'regfcT goes ( thus) 
«jRT by the Sruti blame 3?ft as well ftftft: is pro¬ 
nounced. 

48. Moreover the Sruti has condemned (the 
belief in variety) in the words, “The person 
who,” being deceived by M&ya, “sees variety 
in this (Brahman), goes from death to death.” 1 
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1 Goes from death to death —i.e. is born and dies again 
and again. The reference is to such Sruti texts as: “He who 
sees variety in this (i.e. Brahman), passes from death t<r 
death.’’ ( Brih. XJp. iv.4.19). In other words, unless a person 

realizes the non-dual Atman which is evidently without birth 
and death, there is no escape for him from the cycle of 
re-births. 

\ 

wsur sg&iaift apret qrsncHsr: 1 

qq sflgq E rarem 11 w* 11 

(qcT: As) from Brahman from the 

supreme Atman all beings 31(37*^ are born 

therefore they Brahman verily are 

this SFNKfcl clearly understand. 

49. Inasmuch as all beings are born of 
Brahman, 1 the supreme Atman, they must be 
understood to be verily Brahman. 

1 All beings are born of Brahman —The reference here is 
to such Sruti passages as: “ That is Brahman wherefrom all 
these beings are born,” etc. ( Taitt . Up. iii.i). 

wig smfit fefosnft ^ 1 

gwfr gft swmfa fimrcffft 11 v® n 

Brahman trsf verily all names 

various forms ^ and WWlfiil all actions 8jfir 

also ftvrtSr sustains gfcl tins • the Sruti has sung 
(clearly declared). 

50. The Sruti has clearly declared that 
Brahman alone is the substratum 1 of all varieties 
of names, forms and actions. 

1 Brahman alone is the substratum —Just as a rope is the 
substratum of the illusion of a snake and the like, so Brahman 
is the substrartum of all names, form 9 and actions though 
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these are but illusory ; for even an illusion requires a sub¬ 
stratum for its appearance. 

3 n«rar*t^i * fmr 11 still 

(zpir As) from gold of ( a thing) 

produced the nature of gold ^ (expletive) 

permanent rPTT ^ so also from Brahman of 

(a being) born the nature of Brahman 

51. Just as a thing made of gold ever has 
the nature of gold, so also a being born of 
Brahman has always the nature of Brahman. 

sfftsfo <j«icMi *r awrfwnfom 11 vr 11 

3Sf: Who JjjSlcflT the ignorant one sjfalcJTTOTclRh between 
the Jivdtman and the Param&tman a little 3ff? even 

3?5^PC distinction making tffcfEfcF rests his ^ fear 
($p3T by the Sruti) is spoken^of. 

52. Fear 1 is attributed to the ignorant one 
who rests 2 after making even the slightest distinc¬ 
tion between the Jivatman and the Paramatman. 

1 Fear —Fear has its root in duality and imperfection and 
can be overcome by him alone who realizes non-duality and 
thus attains to perfection. For such a person there is none 
to be afraid of and nothing to be gained or lost. 

2 Who rests, etc. —The Sruti text runs as follows: 
** When he (the ignorant one) makes the slightest difference 
in It (Brahman) there is fear for him." ( Taitt. Up. ii.7). 


Sfcptsasr n v\ 11 
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When through ignorance gjf duality 

appears rRT then 5 ^: one (another ) sees ^ 

when all B||cRR^t«T as Atman (»M is) then^ft: one 
^ (expletive) even a bit «f not (sees ). 

53. When duality 1 appears through igno¬ 
rance, one sees another; but when everything 
becomes identified with the Atman, one does not 
perceive another even in the least. 

1 When duality, etc. —This, stanza gives the substance of 
the following passage from the Sruti: * 4 . For when there is 
duality, as it were, one sees another, smells another, etc., but 
when everything has become one's own Self, how can one see 
another, smell another," etc. (Brih. Up. iv.5.15). 

ajarft gncfl& T Rtowa: 1 
sr § s rfra f t gt *r 3 g r ur tefadta a : 11 11 

When all beings % (expletive) 
as Atman RiMMcf: of one who realizes (rrfWf.) then 
*T not i| (expletive) delusion 5f not also sofa: sorrow 
arises) in consequence of the absence of 

dualitv. 

54. In that state 1 when one realizes ail as 
identified with the Atman, there arises neither 
delusion nor sorrow, in consequence of the 
absence of duality. 

1 In that state, etc. —It refers to the following Sruti text: 
" When a person realizes all beings to be his very Self, where 
is there any delusion or sorrow for such a seer of unity?" 
{Isa. Up. 7). 

da foatffor asm iwr i wtewi 11 kv 11 
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W This as the Self of all existing 

Atman % (expletive) tRR Brahman Tp verily this 

by the Sruti in the form of the Brihad&ra- 

nyaka declared. 

55. The Sruti 1 in the form of the Brihada- 
ranyaka has declared that this Atman, which is 
the Self of all, is verily Brahman. 

1 The Sruti, etc .—The text is: “This Atman is 
Brahman," etc. {Brih. Up. ii.5.19). 

■ -- -.» '"v. V -fs __ . 

urn 3 rwc?cnrara?r: 11 11 

BRT This world experienced Blfl? though 

afllRW fit for all practical purposes 3Tflt though being 
zpU as dream (world) (cT^TT so) in conse¬ 
quence of being contradicted in the next moment of 

the nature of non-existence. 

56. This world, 1 though an object of our 
daily experience and serving all practical pur¬ 
poses, is, like the dream world, of the nature of 
non-existence, inasmuch as it is contradicted the 
next moment. 

1 This world, etc. —We cannot call a thing Sat (ever- 
existent) merely because it is experienced and has some 
pragmatic value. In dream we experience things which are 
valid so long as the dream lasts. But as soon as we awake, 
they disappear as though they never existed. So also the 
experiences of our waking state, which are so full of meaning 
to us, are negated as soon as we enter into dream or deep 
sleep. This world of waking experience, therefore, is also in 
the same category of existence as the dream world. 
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«jft an »n:u t sgito > - snnrt * ft i 
g*rita snfta «witf * n w it 

>9 

STFRot In waking ^51: dream 3l^fa>: unreal in 
dream also 3TFR: waking *f not % surely (31% is ) OT 
both (i.e. waking and dream) tTef verily ^ in deep sleep 
«Tr% do not exist 532J: deep sleep 3lfir also % verily 
in both Jf not =3 also (31% is). 

57. The dream 1 (experience) is unreal in 
waking, whereas the waking" (experience) is 
absent in dream. Both, however, are non¬ 
existent in deep sleep which, again, is not ex¬ 
perienced in either. 

1 The dream, etc. —Here the author illustrates the preced¬ 
ing Sloka by showing the unreality of the three states 
(Avasthatraya) on account of their mutual contradiction. 

spftsr sftfopgrc ga raiftfiflidu i 

awn 3®r ijuikflrft II II 

Created by the three Gunas the three 
states IT^ thus fir^lT unreal 31%^ are 3^1 their (i.e. of the 
three states) JflJT witness gi||cffc|: beyond all Gunas %j5T: 
eternal % ( expletive) one f^TcTRJ: of the nature of 
consciousness (31% is). 

58. Thus all the three states are unreal 1 
inasmuch as they are the creation of the three 
Gunas; but their witness 2 (the, reality behind 
them) is, beyond all Gunas, eternal one, and is 
Consciousness itself. 

1 The three states are unreal, etc. —This world of our 
daily experience, comprising these three states, is produced by 
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the permutation and combination of the three Gunas (compo¬ 
nents of Prakriti or the primeval substance, viz. Sattva, Rajas 
and Tamas). But whatever is a compound must disintegrate 
and be destroyed. This world being a compound is thus fore¬ 
doomed to destruction; and so it is unreal, as reality implies 
indestructibility. Here what has been put forward as a mere 
proposition in Sloka 56 is conclusively proved, viz. that this 
world though experienced is unreal. 

2 Their witness —When everything in this world is in a 
state of flux and is changing every moment, what is it that 
sees these changes? The Ved&nta declares that it is Atman, 
the conscious principle, that witnesses all these changes, itself 
ever remaining unchanged and unaffected by the Gunas that 
work these changes. 

a ss nfe f ^ m ta afeifen 1 
TOSsfa n h n 

qsa. jost as in earth the illusion of a jar 

or 35 ^ in the nacre the presence of silver ( 

one) not sees in the same way when 

realized in Brahman Jivahood (*T does 
not see). 

59. Just as (after the illusion has gone) one 
is no more deluded to see a jar in earth or silver 
in the nacre, so does one no more see 1 jiva in 
Brahman when the latter is realized (as one's 
own Self). 

1 So does one no more see, etc .—So long as a person is 
in ignorance, he thinks himself as a Jiva which has an indi¬ 
viduality of its own apart from Brahman. But when with 
the dawn of real knowledge he realizes himself as one with 
Brahman, this Jivahood appears to him as nothing but an 
illusion like the illusion of silver in the nacre. 
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«rar snw fugaifW i 

^ II || 

zpiT Just as in earth ^Z: a jar «n^T the name $5% 
in gold the name ear-ring in a nacre % 

(expletive ) the name ‘silver’ (is) cTOT so 

in the supreme (Brahman) the word Jiva. 

60. Just as earth is described as a jar, gold 
as an ear-ring and a nacre as silver, so is 
Brahman described as Jiva. 

*i*k sftdr sfte?# *ror sftf wsw§ 1 
35 «rcsf srar spumft 35 %# feq r euft u 11 

Just as sqtfll in the sky blueness JPIT as 

in the desert water 2|«JT as Wjft in a post 
human figure so in the Atman which is Con¬ 

sciousness %■ the universe ( is). 

61. Just as blueness in the sky, water in 
the mirage and a human figure in a post (are but 
illusory), so is the universe in Atman. 1 

1 So is the universe in Atman —Not only Jiva, but the 
whole universe is an illusion in Atman. This is illustrated in 
various ways in Slokas 61—64. 

srasr wrarr wim 1 
A i mi«M« 3 i ^ wwMfo 11 iR 11 

Just as in empty space SftTIc*: a ghost T as 
*WlW 3^ a castle in the air zpTT as 3fl<kT& in the sky 
the vision of two moons are) in the 

same way ^ in the supreme Truth (i.e. in Brahman) 
WRi^llrf: the existence of the universe. 
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62. Just as the appearance of a ghost in an 
empty place, of a castle in the air, and of a 
second moon in the sky (is illusory), so is the 
appearance of the universe in Brahman. 

*rar aOnnal&agfa ^«W8H , i 

riref ffc g^sI s H-g qt ew ir 11 & h 

« ^ ^ 

?I*lf Just as as ripples and waves 3R5 water 

alone <TRPFN in the form of a vessel rTTSf copper 
verily 3^55 surely appears cPTT so as the whole 

universe SfleRcTI Atmanhood appears). 

63. Just as it is water that appears as 
ripples and waves, or again it is copper that 
appears in the form of a vessel, so it is Atman 
that appears as the whole universe. 

STRUCT MMIW f? I 

jwwig i 11 II 

SfSfl Just as earth q2«TT*?n under the name of a jar 

threads % verily <T2*nW under the name of a cloth 
appear, gsfl so) Chit (Atman) SWSfffl under 
the name of the universe SJHTrfcT appears cT^Tf^cT: by negat¬ 
ing those (names) ^ That (Brahman) $4 is to be known. 

64. Just as it is earth that appears under 
the name of a jar, or it is threads that appear 
under the name of a cloth, so it is Atman that 
appears under the name of the universe. This 
Atman is to be known 1 by negating the names. 

1 This Atman is to be known, etc .—The knowledge of 
Atman means only the removal of names and forms that are 
superimposed upon It through ignorance. 
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rv.- - . fs_. a , 

^RTSTh SlgOTT WRn SR* I 

n*HIW ftiiwpa >3^ ft SKlft^H II ?$> II 

5R: By people all 3ifa also ssjcfflT: dealing 
in and through Brahman fsjRZRf is performed $J but 
through ignorance ^ earth alone verily 
STd'rf^H the jars and other earthenwares (^T this) % not 
know (3FJT: persons). 

65. People perform all their actions in and 
through Brahman, (but on account of ignorance 
they are not aware of that), just as through 
ignorance 1 persons do not know that jars and 
other earthenwares are nothing but earth. 

1 Just as through ignorance, etc .—In all our dealings with 
various earthenwares we are actually dealing with earth, as by 
no manner of means can earth be separated from earthenwares. 
So in all our intercourse with the world we are, in fact, deal¬ 
ing with Brahman which is non-separable from the world. 

an? afagfch*rf srospisiaftfts 11 H 11 

zpsfT Just as between a jar and earth $l4%Ryicft 

the relation of effect and cause ever 3fl^ exists cfShf 
so 5H33l|pit: between the phenomenal world and Brahman 
*fcfgRh«tf on the strength of scriptural texts and reasoning 
here that is established). 

66. Just as there ever exists the relation of 
cause and effect between earth and a jar, so does 
the same relation 1 exist between Brahman and 
the phenomenal world; this has been established 
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here on the strength of scriptural texts and 
reasoning. 

1 So does the same relation, etc .—The same relation of 
cause and effect exists between Brahman and the world. But 
as the effect can never be shown to be separate from the 
cause, this relation only means their non-difference. The 
Sruti also declares: “All this is identical with That" {i.e. 
Sat or Brahman) ( Chhdnd. VI.8.7); “ All this is verily 

Brahman " {Chhdnd. III. 14.1). 

sftwror sraifcft vrtgrq; 11 is 11 

Just as when a jar is perceived 

earth s| (expletive) perforce 3TPITfcf accompanies (cWT so) 
QTRt also JTW when the phenomenal world is seen 

shining Brahman alone 3TWTftf flashes. 

67. Just as (the consciousness of) earth 
forces itself upon our mind while thinking of a 
jar, so also does (the idea of) ever-shining 
Brahman flash on us 1 while contemplating on the 
phenomenal world. 

1 So also does . . . flash on us, etc .—In some rare mo¬ 
ment, while we think very deeply about the evanescent nature 
of this world, we become almost intuitively aware of Brahman, 
the permanent entity behind these changing phenomena, for 
change necessarily implies something that is unchanging. 

fagstsfet sigsft wrf?r $ mi 1 
q&r ftfiw 11 ^ 11 

3TCTT Atman ever pure is f? verily ^ 

(expletive) always impure appears SflW 

j ust as a rope always to a wise man 
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to an ignorant man fgfan in two different ways 
(*nft appears). 

68. Atman, though ever pure 1 (to a wise 
man), always appears to be impure (to an ignor¬ 
ant one), just as a rope always appears in two 
different ways 2 to a knowing person and an 
ignorant one. 

1 Pure — i.e. without any modification such as the body. 

2 In two different ways —As a rope and as a snake. 

sncmsneHforpftOT gsta n n 

Just as a jar made of earth clSflL s0 

the body 3ffif also all consciousness by the 

ignorant 3RT this the division into the Self 

and non-Self in vain is made. 

69. Just as a jar is all earth, so also is the 
body all consciousness. The division, therefore, 
into the Self and non-Self is made by the ignor¬ 
ant to no purpose. 1 

1 The division ... to no purpose —The dualists erro¬ 
neously think that the body and Atman are two separate 
entities independent of each other. This, however, does them 
no good, as it deprives them of the realization of the non¬ 
dual Atman which is the summum bonum. 

fafauffar faijSsr 11 v»® 11 

Just as T33J: a rope *T4$W as a snake ^fth«h| a 
nacre as a piece of silver Is imagined) 



40 


APAROKSHANUBHUTI 


so SllcHdl the nature of Atman by an ignorant person 

as the body filftuffaf is determined. 

70. Just as a rope is imagined to be a snake 
and a nacre to be a piece of silver, so is the 
Atman determined to be the body by an ignorant 
person. 1 

1 By an ignordnt person —By a rank materialist who 
declares the body or matter to be the ultimate reality and 
denies the existence of the Atman apart from the body. 

[How this erroneous knowledge arises out of a confusion 
between the real and the apparent is illustrated in stanzas 
70-74.] 

SR^*T TOT I 

fafo qf fa r tortot 11 ^ 11 

q«Tr Just as earth as a jar threads 

qSceft as a cloth tTqf (expletive) rWT so, etc. 

71. Just as earth is thought of as a jar 
(made of it) and threads as a cloth, so is 
Atman, etc. 

q»*ra> fflScR^T 5R^5T t HR I 

faqtsr to i cTO t 11 ^ 11 

Gold as an ear-ring 515! water g (expletive) 

TOT&T as waves ^TT so, etc. 

72. Just as gold is thought of as an ear¬ 
ring and water as waves, so is the Atman, etc. 


foftmfar fro&sT tortot 11 ^ || 
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The stump of a tree as a human figure 

q (expletive) IRlf^T a mirage «I^oR as water so, etc. 

73. Just as the stump of a tree is mistaken 
for a human figure and a mirage for water, so is 
the Atman; etc. 

wsrfir 1 

fe ft q f far faijlsr wictwi 11 w 11 

qqglft A quantity of wood as a house (exple. 
tive) SffeTT iron as a sword (expletive) ^SJT so, etc. 

74. Just as a mass of wood work is thought 
of as a house and iron as a sword, so is the 
Atman, etc. 

[Stanzas 70 and 73 are illustrative of a set of false knowl¬ 
edge due to an error of judgment, whereas the other three 
stanzas deal only with imperfect knowledge in which forms 
are made much of in disregard of substance which is the 
reality behind them.] 

agft t cgfr 11 11 

spSTT Just as on account of water to 

some one the illusion of a tree arises <^3^ 

so(5fcf: an individual soul) through the touch 

of ignorance 3TToflfJT in Atman the physical form 
sees. 

75. Just as one sees the illusion 1 of a tree 
on account of water, so does a person on account 
of ignorance see Atman as the body. 

1 Illusion, etc .—The tree is not in the water. It is only 
a reflection due to water that the person sees. 
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[How ignorance makes one think of the ever-pure Atman 
as appearing in material forms is described in stanzas 75-86 
through various illustrations culled from everyday experience.] 

ITSBRP 1 

q w^w i sra t na : 11 \s$ 11 

By boat tr^t: going TO: to a person flSf every¬ 
thing moving ^ as if appears rfi^so, etc. 

76. Just as to a person going in a boat 
everything appears to be in motion, so does one, 
etc. 

<ftacsr 1 

mqdWRqtag : II 'S'S II 

3J$TT Just as to one owing to a defect 

in a white thing yellowness % verily appears 

so, etc. 

77. Just as to a person suffering from a 
defect (jaundice) white things appear as yellow, 
so does one, etc. 

uusdteiwrT ^ »nfg uiwewqj 1 

NO 

11 ^ 11 

$PKitftl¥zrf Apt to see wrongly through eyes 

everything SfJTIcJT'B defective appears ^fg^so, etc. 

78. Just as to a person with defective eyes 
everything appears to be defective, so does one, 
etc. 

S55RT 5PTffi*g q§55 wfir 1 

gggTcqfq q wjw m q fr rc n n vs* 11 
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A firebrand through mere rotation 

like the sun 3^55 round 5TT% appears so, etc. 

79. Just as a firebrand, through mere 
rotation, appears circular like the sun, so does 
one, etc. 

aaEffrular 11 11 

Of all things (3rf?) in spite of large¬ 

ness Slfrl^T: owing to great distance Sjupf minuteness 
indeed (¥TI% appears) cfi^so, etc. 

80. Just as all things that are really large 
appear to be very small owing to great distance, 
so does one, etc. 

q&n ra wi sftqSfercr. 1 

q ^cqnw 4 l »ia : 11 *** 11 

Of all objects (aifif) in spite of minute 

ness through lenses grossness (3^% appears) 

so > etc - 

81. Just as all objects that are very small 
appear to be large when viewed through lenses, 
so does one, etc. 

qsrswiift 3 esc# *t sisRjjft ft ^ra?n 1 

assimfn j&N wuflvwfNRi: 11 11 

In a surface of glass 5R5c4 the state of water 
in a surface of water or (expletive) the 

state of glass appears) so, etc. 
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82. Just as a surface of glass is mistaken 
for water, or vice versa, so does one, etc. 

wfuicij f? g*iH. i 

qwctwwifriq : 11 11 

WL Just as SFR* person in fire *rfwic? the state 
of being a jewel (expletive) or in a jewel 
the state of fire (^ld sees) d§^so, etc. 

83. Just as a person imagines a jewel in 
fire or vice versa, so does one, etc. 

swf ^9 htot sgrara wra at i 

crapfjfuft a "« 11 

N v 

3W3«TRrii^ While clouds move STW: the moon ^ 
(expletive) is moving ( thus) ^rrGr appears 

so, etc. 

84. Just as when clouds move, the moon 
appears to be in motion, so does one, etc. 

aamcwft a "a. a 

Just as through confusion of one 

mistake about different directions SfaGr arises 
d§^so, etc. 

85. Just as a person through confusion 
loses all distinction between the different points 
of the compass, so does one, etc. 

*rat 5!3ft 31& wfe ^Wciw I 

ag^icufi q g<reaw Ewt na: a a 
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3WT Just as the moon 5R& in water as 

unsteady to one *nfrf appears s0 > etc * 

86 . Just as 1 the moon (when reflected) in 
water appears to one as unsteady, so does one, 
etc. 

1 Just as, etc .—It is the reflection which is unsteady, 
not the moon. 

iftrsqra* ft arra% i 

H || «*v» || 

Thus srf^JRT: through ignorance in Atman 

^[paiRT: the delusion of the body verily arises 
that very delusion ^ again through the realiza¬ 
tion of Atman in the supreme Atman dis¬ 

appears. 

87. Thus through ignorance arises in 
Atman the delusion of the body, 1 which, again, 
through Self-realization, disappears in the su¬ 
preme Atman. 2 

1 The delusion of the body —The delusion of matter in 
general. In fact, matter is but a concoction of our mind, and 
therefore has no real existence. 

2 Which, again .... disappears in the supreme Atman 
—When one realizes that Atman alone is, and nothing else 
exists, ignorance with all its effects, such as the delusion of 
the body and the like, ceases to exist for ever. 

wrrarei orcror $3:11 11 

(3T^T When) immovable and movable whole 

the universe sjlcHdM! as Atman (^I«rRT) is known 
then) of all objects in consequence 
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of negation of the body ^ (expletive) where 
appearance as Atman ? 

88. When the whole universe, movable and 
immovable, is known to be Atman, and thus the 
existence of everything else is negated, where is 
then any room 1 to say that the body is Atman ? 

1 Where is then any room, etc. —So long as a person is 
in ignorance he confounds the body with Atman. But with 
the dawn of Knowledge, when everything melts away and 
only the non-dual Atman remains, there is hardly any room 
for one to see the body at all, much less to declare it to be 
Atman. 

a it eH R SRRT 3rPR.«t5i SR I 

arcwwfag j pgftgn n *«. ii 

(>iTO WRTCt O thou of great illumination 3flcMM 
Atman TOT ever contemplating ®fRsTc4 all the 

Pr&rabdha experiencing 3&T55 time pass worry 

to feel «T not deserve. 

89. O enlightened one, pass your time 
always contemplating on Atman while you are 
experiencing all the results of Prarabdha; 1 for it 
ill becomes you* to feel distressed. 

1 Prdrabdha —According to the Karma-theory Pr&rabdha 
is that part of our past actions which, through their cumula¬ 
tive force, has given birth to this body. 

2 It ill becomes yon$ etc. —Because one who ever dwells 
on Atman is already free and above all sorrows, and though 
he lives and moves like ordinary mortals, he knows it for 
certain that none of his acts has any binding force upon 

[There are two other sets , of actions known As Sanchita 
Karma or those of our past actions which are still reserved to 
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give birth to future bodies, and Kriyam&na Karma or actions 
that are being done in this life.] 

gqM ' ihm i ewfai nfr strcref tpafir I 

cfa 911 afiroforetejpr ii fo 11 

The knowledge of Atman after the 
origination of 31ft even Prarabdha (3PT a person) if 

not leave verily thus ^ which in the 

scripture is heard cRLthat 3^TT now is being 

refuted. 

N. t 

90. The theory one hears of from the scrip¬ 
ture/ that Prarabdha does not lose its hold 2 
upon one even after the origination of the know¬ 
ledge of Atman, is now being refuted. 

1 From the scripture—E rom such scriptural texts as: 
" The delay in his case is only so long as he is not released 
(from the body), then he will attain to Brahman " ( Chhdnd. 
Up. VI.14.ii). 

2 Prdrabdha does not lose its hold, etc .—The Sruti in 
many places has declared that even a Jnani is not free from 
the operation of Prarabdha. Sankara has dealt with this 
point at length in his, commentaries on Chh&ndogya Up. (VI. 
14.ii), Vedanta-Sutras (IV.i.xv), and Git& (IV.37). In all 
those places he has supported the popular view that Prarabdha 
is binding on even the Jn&ni. But here as well as in his 
Vivekachudamani (453—463) he has boldly asserted the true 
Vedintic view without any compromise. He has clearly 
shown that to a Jn&ni there is no such thing as the body, and, 
it is meaningless to say that he is any longer under the 
influence of Pr&rabdha, which has no^hold upon the bodiless 
Atman. The author brings in his arguments in support of 
this view in stanzas 91 and 92. 

ETRKT wlfc I 

suit ftfcRn 1111 
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VIAfter the origination of the knowledge 
of Reality g (expletive) ^asufw of the body and the like 
3RT't e IT<ij n consequence of non-existence Pr&rabdha «T 

not verily ftsRt exists W just as dream 
on waking. 

91. After the origination of the knowledge 
of Reality Prarabdha verily ceases to exist, 
inasmuch as the body 1 and the like become non¬ 
existent; just as a dream does not exist on 
waking. 

1 Inasmuch as the body, etc .—The body, mind, intelli¬ 
gence and the like have their existence only in ignorance and 
therefore cannot exist when the latter is entirely destroyed by 
Knowledge. In the absence of the body, Prarabdha also 
necessarily ceases to exist, since there remains nothing on 
which it can act. 

* ^ 

Acquired in a previous life 3^ which 
Karma (that) 5^4 Pr&rabdha ffcJ as is called 

of the man (of knowledge) in the 

absence of future birth that (Prarabdha) 5 but «T not 
TTef verily «fifi|ft^at any time exists. 

92. That Karma which is done in a previous 
life is known as Prarabdha (with respect to this 
life which .it has brought forth). But such a 
Prarabdha does not exist 1 (for a man of knowl¬ 
edge), as he has no other birth. 

<WlwH*Wd«Nnl ft I 

awrero satspn skctchI % frcr^ ja: ti 11 
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?TOT Just as the body in a dream 9^: is 

superimposed cf«n so % (expletive) 3RT this the body 

is superimposed) T^T verily of what is super¬ 

imposed 3J5JT birth <J*f: how (SWRftt is possible) 
in the absence of birth (of the body) cfcl^ that (Pr&rabdha) 
m- how at all (3lfef is) ? 

93. Just as the body in a dream is super¬ 
imposed (and therefore illusory), so is also this 
body. 1 How could there be any birth of the 
superimposed (body), and in the absence of 
birth 2 (of the body) where is the room for that 
(i.e. Prarabdha) at all? 

1 So is also this body —This body of the waking state is 
also a superimposition on the Atman and is therefore unreal. 
Only an ignorant man thinks this body to be more real than 
the body assumed in a dream, but to a man of knowledge 
there exists no such distinction, inasmuch as both are but the 
creation of the mind through ignorance. 

2 In the absence of birth —Pr&rabdha is imagined as the 
cause of the body, but when there is no such thing as the 
body, there is hardly any scope for Pr&rabdha. 

§3 s; fgpaaT 11 sa 11 

By the Ved&nta texts of a jar earth 

like 5PT5R2T of the phenomenal world 3TfTR ignorance xj 
(expletive) the material (cause) TTEf verily is 

declared rlfiTOJ that being destroyed fibril the state of the 
universe Wi where (subsists) ? 

94. The Vedanta texts declare 1 ignorance 
to be verily the material (cause) of the 

4 
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phenomenal world, just as earth is of a jar. 
That (ignorance) being destroyed, 2 where can 
the universe subsist? 

1 The Veddnta texts declare, etc .—The word VedcLnta 
here means the Upanishads which form the latter part of the 
Vedas. The texts alluded to here are: “ Know M4y& (ignor¬ 
ance) to be the Prakriti (i.e. material of the universe) (Sveta. 
Up, iv.io), and so on. 

2 That (i ignorance ) being destroyed, etc .—The cause being 
completely destroyed, the effect must cease to exist. A piece 
of cloth cannot exist when the threads are all burnt; so the 
world cannot continue when ignorance is destroyed. 

mi rm «ssr% # tort i 

w Just as (3R: a person) of confusion 

the rope leaving aside U’T the snake Sf indeed 

perceives cTgjI so an ignorant person truth 
without knowing SRp^the phenomenal world sees. 

95. Just as a person out of confusion per¬ 
ceives only the snake leaving aside the rope, so 
does an ignorant person see only the phenomenal 
world without knowing the reality. 

sf 1 

atfasft TOT H M H 

(On) the real nature of the rope being 

known yTOJS the appearance of the snake if not 
remains cWT so the substratum (the reality 

behind) being known SFW: the phenomenal world 
extinction *pf: attains. 
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96. The real nature of the rope being 
known, the appearance of the snake no longer 
persists; so the substratum being known, 1 the 
phenomenal world disappears completely. 

1 The substratum being known, etc .—This illusory world 
has Brahman as its substratum which is hidden from one's 
view on account of ignorance. But when one realizes this 
Brahman by removing ignorance, one is no more deluded into 
seeing the phenomenal world which, like all other illusory 
things, vanishes completely before the knowledge of the truth. 

ifeq qrfi spESRra sircreirafeifa: §a: 1 
amiftswflqra Jnrrer 11 svs 11 

Of the body atfl also 5OTc3Tc^ on account of 
phenomenality the existence of Prarabdha fcT: 

how (is) the Sruti for the under¬ 

standing of the ignorant folk ^ only 5fJ?«sr Prarabdha 
speaks. 

97. The body also being within the pheno¬ 
menal world (and therefore unreal), how could 
Prarabdha exist ? It is, therefore, for the under¬ 
standing of the ignorant 1 alone that the Sruti 
speaks of Prarabdha. 

1 For the understanding of the ignorant —Those who do 
not know the highest truth argue that if ignorance with all 
its effects is destroyed by Knowledge, how does the body of 
a Jnani live, and how is it possible for him to behave like 
ordinary mortals? They, however, fail to see that it is they 
who, being still in ignorance, see the body of a Jn&ni and 
speak of him as behaving this way or that, whereas the 
Jn&ni himself never sees the body at all, as he is ever estab¬ 
lished in Atman. To convince such persons the Sruti brings 
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in Pr&rabdha as a tentative explanation for the so-called 
behaviour of a Jnani. 

gforet grer qwi fit afeRgg qrrr* i 

afa^rra >ft?r ^ ^q; n ^ 11 

cTRh^ (On) that which is both the higher and the 
lower being realized 3^zr his <WTfpT all actions ^ and 
are destroyed (<[% thus) by the Sruti the 
use of the plural number which clearly iftcf is 

declared that) xf also for the negation of that 

(Pr&rabdha). 

98. “ And all the actions 1 of a man perish 

when he realizes that (Atman) which is both the 
higher and the lower/' Here the clear use of 
the plural 2 by the Sruti is to negate Prarabdha 
as well. 

1 " And all the actions ” etc .—The Sruti text runs as 
follows: “The knot of the heart breaks, all doubts vanish 
and (all) his actions perish when a person realizes that which 
is both the higher and the lower " (Mund. Up. II.2.viii). 

2 Here . . . the plural, etc .—The Sruti by using the term 
‘actions’ has very clearly declared that not only Sanchita and 
Kriyam&na Karmas but also Prarabdha Karma is destroyed 
by knowledge. The GitA also declares, “ O Arjuna, the fire 
of knowledge reduces all actions into ashes “ (IV.37). More¬ 
over, it also stands to reason that Pr&rabdha, an effect of 
ignorance, must cease to exist when the latter is destroyed 
by knowledge. 

: 1 

forewag r .* * srcfafa wfit: 11 u 11 

By the ignorant 35^ perforce this 
is maintained still then room for two 
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absurdities (^f^GAjfcT will be) abandonment 

of the Vedfintic conclusion ^ also therefore 2JcT: 

from which knowledge (STqrf^f arises) (3fT) that 
«rf%: Sruti (3*1511 should be accepted). 

99. If the ignorant still arbitrarily 1 main¬ 
tains this, 2 they will not only involve themselves 
into two absurdities 3 but will also run the risk of 
forgoing the Vedantic conclusion. 4 So one should 
accept those Srutis alone 5 from which proceeds 
true knowledge. 

1 Arbitrarily —By sheer force of one's own predilections, 
and not on the strength of sound reasoning. 

2 This —i.e. the possibility of Pr&rabdha and its action 
even after knowledge. 

3 Involve themselves into two absurdities —The upholders 
of Pr&rabdha are driven to this absurd position: In the first 
place Moksha or liberation from the bonds of duality will be 
impossible for them, as there will always remain a second 
thing, Pr&rabdha, along with Brahman; and in the second 
place liberation, the sole aim of knowledge, being impossible, 
there will hardly remain any utility of knowledge, and in that 
case they have to give up the Sruti on which they build their 
theory, as useless, since the Sruti has no other function but 
to lead to knowledge. Such are the disastrous consequences 
one has to encounter if one is to maintain Prarabdha to the 
end. 

4 Run the risk of forgoing the Veddntic conclusion —The 
final conclusion of the Ved&nta is that there is only one non¬ 
dual Brahman or Atman which is birthless, deathless and free 
from all modifications. The world of duality is the creation 
of ignorance and will cease to exist when the latter is 
destroyed by knowledge. So persons who maintain that 
Pr&rabdha will remain even after knowledge and thus uphold 
a sort of duality even in the last stage, surely sacrifice the 
ultimate Ved&ntic truth which is essentially non-dual in its 
character. 
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5 Those Srutis alone, etc .—The realization of the non¬ 
dual Atman alone constitutes the real knowledge, and the 
Srutis are the only means to such knowledge. But all of 
them do not bring about this knowledge. So those Srutis 
alone which teach the non-dual Atman and thus directly lead 
us to the final realization, are to be accepted as the real, and 
all others that support duality are to be treated as secondary, 
as they have no direct bearing upon the knowledge of Truth. 

[In connection with the main topic it may be said that 
one should abide by those Srutis alone which establish the 
non-dual Atman by denying all actions of it, and not by 
those that maintain Pr&rabdha and thus lend support to 
duality]. 

fo WlftlWTift ft 55K& | 

^ 511 11 

3f*}t Now of the aforesaid (knowledge) 

(expletive) 555^ for the attainment BfWISflftf fifteen steps 
(3ft I) shall expound & by the help of them all 
(expletive) profound meditation TR( verily 5 

(expletive) always should be practised. 

100. Now, for the attainment 1 of the afore¬ 
said (knowledge) I shall expound the fifteen 
steps by the help of which one should practise 
profound meditation at all times. 

1 Now, for the attainment, etc .—Verses 24-28 have set 
forth in detail the nature of knowledge which is the goal of 
life. But it is not sufficient only to know about the goal, 
one must acquaint oneself with the means of its attainment 
as well. The fifteen steps here inculcated are the means 
which, if earnestly followed, will gradually lead the initiate 
to the desired goal. 
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Pk<iiMiiaie<t Without constant practice of 

the Atman that is absolute existence and knowledge Sflftf! 
realization if not arises so the seeker 

after knowledge for the highest good 3?$ Brahman 
long should meditate. 

ioi. The Atman that is absolute existence 
and knowledge cannot be realized without con¬ 
stant practice. So one seeking after knowledge 
should long meditate upon Brahman 1 for the 
attainment of the desired goal. 

1 Should long meditate upon Brahman —The realization 
of Brahman does not come in a day; it requires years of 
strenuous effort. One should not, therefore, give up one's 
practice even if one meets with failure in the initial stages, 
but should continue it with renewed vigour. Sri Ramakrishna 
used to say: a bonafide cultivator never gives up his cultiva¬ 
tion even if there is no crop for a few years; he continues it 
with ever-increasing zeal till he reaps a good harvest. So 
should a true aspirant. 

*nfr % fiqmKq p it jftj wssar i 

sTOsr si n it 

sTcsnsrcsr sttott i 

WUcflWIM STOtfasr gfrh RI ^ l ft t II II 

Control of the senses ff (expletive) fippT: control 
of the mind <jzn*T: • renunciation jftiT silence place 
time ^ and posture ^5^1: the root that 

restrains ^ and equipoise of the body 

steadiness of vision ^ and SIPTORTit control of the vital 
forces also 5loA||£K: self-withdrawal concentration 
^ and QticJTariff meditation on Atman complete 



APAROKSHANUBHUTI 


56 

absorption ^ and if (expletive) 3??TTm the steps 
in order are described. 

102-103. The steps, 1 in order, are described 
as follows: the control of the senses, the control 
of the mind, renunciation, silence, space, time, 
posture, the restraining root (Mulabandha), the 
equipoise of the body, the firmness of vision, the 
control of the vital forces, the withdrawal of the 
mind, concentration, self-contemplation, and 
complete absorption. 

1 The steps —These fifteen steps include the eight steps 
of Patanjali, but with a reorientation of meaning as will be 
evident from the following. 

dr ah Brahman (3?fef is) ftjjtRrflL from such 
knowledge the restraint of all the senses 3^ 

this ^fcT as Yama is rightly called (fl: this) 3§*T§: 

repeatedly OflaRfita: should be practised. 

104. The restraint of all the senses by means 
of such knowledge as " All this is Brahman ” is 
rightly called Yama, 1 which should be practised 
again and again. 

1 Yama —Patanjali describes it as " non-killing, truth¬ 
fulness, non-stealing, continence, and non-receiving " (II.30); 
but when one knows everything to be Brahman all of these 
follow as a matter of course. 


fomt ffc gsb II \oy || 
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liftoff If : The continuous flow of one kind of thought 
the rejection of all that is foreign to it 
and (^fcf this) Niyama is called) (3Rf this) 

verily the supreme bliss this) 3$: by the wise 

regularly lifjqcl is practised. 

105. The continuous flow of only one kind 
of thought, 1 to the exclusion of all other thoughts, 
is called Niyama, 2 which is verily the supreme 
bliss and is regularly practised by the wise. 

1 One kind of thought —Thought relating to the unity of 
the individual self with Brahman such as “ This Atman is 
Brahman,” and " I am Brahman.” 

2 Niyama —According to Patanjali Niyama is ” internal 
and external purification, contentment, mortification, Vedic 
study, and worship of God ” (II.32). These, however, are 
easily accessible to one who constantly dwells on Brahman. 

cTOi: 1 

croft ft nsrrf *rcft irtgroft to 11 *©$ 11 

Realizing it as the all-conscious 
Atman of the illusory universe abandonment 

% verily JFfiJcrf of the great honoured renunciation 
(31% is) zpjj: because (3Rf this) immediately ifRrRpj: of 
the nature of liberation is). 

106. The abandonment of the illusory uni¬ 
verse by realizing it as the all-conscious Atman 
is the real 1 renunciation honoured by the great, 
since it is of the nature of immediate liberation. 

1 The real renunciation —Some explain renunciation as the 
giving up of all kinds of actions whether scriptural or mun¬ 
dane, and thus attaining to a state of inactivity. This, 
however, is far from what is really meant by renunciation 
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which, in its deepest sense, is all positive. It is when one 
realizes Atman everywhere and thus covets nothing, that one 
is said to have real renunciation. The Sruti also declares, 
“ Clothe everything in this transitory world with God and 
thus maintain thyself by that renunciation," etc. ( Isd . I). 

w«gra t mrm ttror qg i 

efixj: Words (cl^that) without reaching JRTCTT 
with the mind from which turn back which 

silence by the Yogins attainable gsr: the 

wise always that should be. 

107. The wise should always be one with 
that silence 1 wherefrom words 3 together with the 
mind turn back without reaching it, but which is 
attainable by the Yogins. 3 

1 That silence —Here it denotes Atman which is ever 
quiescent. 

2 Wherefrom words, etc .—It is a reference to the 
Taittiriya Upanishad (II.9). 

3 Attainable by the Yogins —Because it is their very Self. 

snafr to* dtsfo 11 11 

da *T sraf 1 

far jfia 3 araraf siggj apirfgfw 11 11 

JRRFi, From which words turn back 

that by whom to be described is capable if 

5 PW: the phenomenal world to be spoken of ^Jfsftr 

even that devoid of words is) or this 
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3TT or this (3?^ which) JRcrf among the sages called 

congenital rffi^that jfw silence is f*ro by (restraining) 
speech silence by the teachers of Brahman 

for children SFJtR ordained. 

108-109. Who can describe That (i.e. 
Brahman) whence words turn away ? (So silence 
is inevitable while describing Brahman). Or if 
the phenomenal world were to be described, even 
that is beyond words. 1 This, 2 to give an alternate 
definition, may also be termed silence known 
among the sages as congenital. 3 The observance 
of silence by restraining speech, on the other 
hand, is ordained by the teachers of Brahman for 
the ignorant. 

1 Even that is beyond words —Even this world, when 
one attempts to describe it, is found to be inexpressible, since 
it cannot be called either Sat (existent) or Asat (non-existent). 
If it were Sat it would not disappear in deep sleep, and if 
Asat, it would not at all appear now. Therefore this world 
is also Anirvachaniya (inexpressible). 

2 This —The inexpressibility of Brahman and the world. 

3 Congenital —Inseparable from Atman. 

^ h«> qr q fa ra font 1 
ssref n few 35a: 11 11 

In the beginning in the end and in the 
middle ^ as also Zfftq^in which people (i. e. the uni¬ 
verse ) ^ not exists Sfa by which this (universe) 
always ajlH is pervaded ^F: that fsfatl: solitude ^T: 
space is known. 

no. That solitude 1 is known as space, 
wherein the universe does not exist in the 
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beginning, end or middle, but whereby it is 
pervaded at all times. 

1 That solitude —Here it is Brahman that is indicated, 
for Brahman alone is solitary since It admits of no second at 
any time. 

raw r q. q qa jH w f agrfori fifag: i 
9 »i <asqfo » fsrfigt ll \\\ II 

In the twinkling of an eye beginning 

with Brahmd sspptf of all beings <4>vWld. on account of 
producing undivided bliss non-dual 

(verily) by the word time is denoted. 

hi. The non-dual (Brahman) that is bliss 
indivisible is denoted by the word 'time/ since it 
brings into existence, 1 in the twinkling of an eye, 
all beings from Brahma downwards. 

1 It brings into existence , etc .—The whole creation is 
nothing but a resolve in the mind of God. When He has a 
desire for Creation the universe is produced in no time. A 
parallel case we find in our dream when the whole dream¬ 
world is brought into being in an instant by a mere wish. 

Not only the power of creation but also that of preserva¬ 
tion and destruction is also meant. 

strasf gfe a p fon &rer ggwrcwq: n hr ii 

Where easily TJ$ verily unceasingly 
meditation of Brahman becomes drf, that 

t0 be P osture should know ; 

destroying happiness VI.any other ^ not. 

1 12. One should know that 1 to be real 
posture in which the meditation of Brahman 
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flows spontaneously and unceasingly, and not 
any other 2 that destroys one's happiness. 

1 That, etc. —i.e. a serene state of the constitution. 

2 Not any other, etc .—Not any posture which brings 
about physical pains and thus distracts the mind from the 
meditation of Brahman by dragging it down to the lower 
plane. 


^ foarBig i«w«Km . i 

sftjR fast: sraifesrett %: II U3. II 

^Which the origin oFtill beings the 

support of the whole universe immutable thus) 

fas well known 2j%F^in which Siddhas (the enlight¬ 
ened) <W|R(E|: completely absorbed cffl that i| alone (Hfcdl: 
the wise) as Siddhasana fijc£: know. 

113. That which is well known as the origin 
of all beings and the support of the whole 
universe, which is immutable and in which the 
enlightened are completely merged—that alone is 
known as Siddhasana. 1 

1 Siddhdsana —This is the name of a particular Yogic 
posture, but here it only means the eternal Brahman. 

[Incidentally two particular postures known to the Yogis 
are mentioned in this and the next verse, and explained with 
reference to Brahman.] 

STfT II II 

Which of all existence the root 

the restraint of the mind on which is 

rooted (fle^that) the restraining root is called) 
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of the Raja-yogins affal: fit Bftfl 1 this always 
%&(: should be adopted. 

114. -That (Brahman) which is the root of all 
existence and on which the restraint of the mind 1 
is based is called the restraining root (Mula- 
bandha) 2 which should always be adopted since 
it is fit for Raja-yogins. 

1 The restraint of the mind, etc .—It is through complete 
mergence in Brahman that the mind is truly restrained. 

2 Mulabandha —This is also the name of another Yogic 
posture. 

[The truth underlying all this is that while seated for 
meditation one should not bother much about the postures, 
but always try to engage one's whole attention to the medita¬ 
tion of Brahman which alone constitutes the goal.] 

sRfRi swai fere* ^ agfa 1 

n 11 

gif Homogeneous in Brahman cffagf absorption 
of the limbs gTRtf equipoise should know 
otherwise gspma.like a dried-up tree straightness 

rf not verily equipoise is). 

115. Absorption in the uniform Brahman 
should be known as the equipoise of the limbs 
(Dehasamya). Otherwise mere straightening of 
the body like that of a dried-up tree is no equi¬ 
poise. 

gfg wwff gsn 3PPI 1 

m sfo qqrfr re r *r 11 •• 

The vision full of knowledge making 

SPR^the world to be Brahman itself should view 
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ST that vision noble (TTqfcI is) «T not HiSIKH* 

that which sees the tip of the nose. 

116. Converting the ordinary vision into one 
of knowledge one should view the world as 
Brahman Itself. That is the noblest vision/ and 
not that which is directed to the tip of the nose. 

1 Noblest vision —Because before it there is no distinc¬ 
tion of high or low, great or small, since everything is merged 
in one all-pervading Brahman. 

ggyfag g q ret fernft q* gr 1 
gfewsN *1 srrararesrrfosft 11 11 

mor of the seer, sight and the seen 

where felSt cessation happens <T5fq there alone 
vision <t>cjoi|| should be directed «( not 
seeing the tip of the nose. 

117. Or, one should direct one's vision to 
That 1 alone where all distinction of the seer, sight 
and the seen ceases and not to the tip of the nose. 2 

1 To That —i.e. to Brahman which is pure consciousness, 
and wherein alone ceases the distinction of the seer, sight and 
the seen, that a priori triad of all perceptions. 

2 Not to the tip of the nose —It is said that while seated 
for meditation one is to gaze on the tip of the nose {GitA, 
VI. 13). But one should not take it too literally, as in that 
case the mind will think not of Atman, but of the nose. As 
a matter of fact, one is to concentrate one's mind on Atman 
alone, leaving aside all external things. This is why medita¬ 
tion of Atman is here emphasized and mere gazing on the tip 
of the nose is condemned. 

fsrctep srlfsfat mQiNw: 11 11 
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In all mental states such as Chitta 
as Brahman verily through the faculty of 

remembrance of all modifications of the mind 

(2f: which) restraint that SPTRfPT: Pranayfima 

(control of the vital forces) is called. 

118. The restraint of all modifications of the 
mind by regarding all mental states like the Chitta 
as Brahman alone, is called Pranayama. 

aifl g reftfa at fftr: n u*» 

wro: snoT ^w : I 

c ^ 

m a gg R uwra! anmta«m 11 

Of the phenomenal world negation 

known as Rechaka (inhalation) breath (BrfijJ 

is) I Brahman tTEf alone 3#f am that 2ft which 
3%: thought (^T that) Puraka (inhalation) breath 
tfer: is called thereafter cT<3tfcH^<j2T the steadiness of 
that thought Kumbhaka (holding the breath) (\3xzr<^ 

is called) this ^ also °f the enlightened 

5fTURTERT* the control of the vital force (i. e. Pranfiyama) 
is) of the ignorant W|U|<f|^«m pressing of the 

nose is). 

119-120. The negation of the phenomenal 
world is known as Rechaka (breathing out), the 
thought, 'T am verily Brahman/' is called 
Puraka (breathing in), and the steadiness of that 
thought thereafter is called Kumbhaka (restrain¬ 
ing the breath). This is the real course of 
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Pranayama 1 for the enlightened, whereas the 
ignorant only torture the nose. 

1 Prdndydma —Patanjali describes it as “ controlling the 
motion of the exhalation and the inhalation " (II.49). There 
are three steps in it. The first step is to draw in the breath 
(Puraka), the next is to hold it for some time in the lungs 
(Kumbhaka), and the last is to throw it out (Rechaka). 
Patanjali holds that the mind will be naturally controlled if 
its communications with the external world are cut off by 
restraining the breath. But Sankara here maintains that the 
breath is entirely dependent on the mind and not vice versa; 
so that instead of frittering away oner’s energy in the attempt 
of restraining the breath one should always try to control the 
mind. When this is accomplished, the restraint of the breath 
will follow as a matter of course. 

sjrwr: n ftiwtswreFfcft 11 11 

In all objects SflcH'cjf selfhood realizing 
of the mind in the supereme Consciousness 

absorption this) Praty&h&ra is to be 

known that by the seekers after liberation 

should be practised. 

121. The absorption of the mind in the 
supreme Consciousness by realizing Atman in all 
objects is known as Pratyahara 1 (withdrawal of 
the mind) which should be practised by the 
seekers after liberation. 

1 Pratyahara —“ When the senses giving up their own 
objects take the form of the mind, as it were, it is Pratya- 
h&ra " (Patanjali, II.54). But its consummation is reached 
only when the mind also is absorbed in the supreme Con¬ 
sciousness. 


5 
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to to TOt ssatqro q&irac i 
to^tsiito§ 9vnror*rr toitotii ii 

Jf5f Wherever the mind 2JTfcT goes cf5f there 

of Brahman by realization iFRft of the mind 

fixing ^fT that alone ^ (expletive ) supreme SfnjJIT 
Dh&rand is known. 

122. The steadiness of the mind through 
realization of Brahman wherever the mind goes, 
is known as the supreme Dharana 1 (concentra¬ 
tion). 

1 The supreme Dhdrdnd —“ DhcLrana,” says Patanjali, 
" is holding the mind on to some particular object " (III.i). 
But when the mind is fully concentrated on every object it 
comes in contact with, realizing it as Brahman and discarding 
the names and forms that have been superimposed on it by 
ignorance, then alone one is said to have reached the culmi¬ 
nation of Dh&ran&. 

ssfcwflfo srsTrar f reres q am frofe: i 

froron ii ii 

(8Jf I) -m Brahman tp alone am ^ 

by such unassailable thought depending on 

nothing remaining by the word Dhy&na 

fo&m well known (flT this) productive of 

supreme bliss is). 

123. Remaining independent of everything 
as a result of the unassailable thought, “I am 
verily Brahman/' is well known by the word 
Dhyana 1 (meditation), and is productive of 
supreme bliss. 
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1 Dhy&na —" An unbroken flow of thought in some parti¬ 
cular object is Dhy&na ” (Patanjali, III.2). But it is per¬ 
fected only when one merges all thought in Brahman, realiz¬ 
ing It to be one's own self. * 

f*RiT as rs rera i 5a: 1 
■jfofaw qt sraifsnjkrei*ra>: 11 11 

frffl Of thought through changelessness 

again through identification with Brahman 

complete forgetfulness Of all mental activity 

(^f% this) Samadhi (3^ is called) (3|2f this) 

called knowledge. 

124. The complete ‘forgetfulness of all 
thought by first making it changeless and then 
identifying it with Brahman is called Samadhi 
known also as knowledge. 1 

1 Known also as knowledge —Samadhi is by no means a 
state of unconsciousness. Notwithstanding the absence of all 
objective thoughts in it, the pure Consciousness is always 
there. To deny the presence of consciousness in any state is 
a sheer impossibility; since it is the very self of the person 
who denies it. Sam&dhi is, therefore, rightly called know¬ 
ledge. 


11 ll 

( R1W. The aspirant ) this (manifestor 

of) uncreated bliss =3 (expletive) so l° n g ^ perfectly 
WWJ&dL should practise ZfRRt dll JET: of the person 
being under control 5^R: being called into action 

in an instant ^sRT spontaneously arises. 
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125. The aspirant should carefully practise 
this (meditation) that reveals his natural bliss 
until, being under his full control, it arises spon¬ 
taneously, in an instant when called into action. 

?rer: s rowfigt R: fcrsft 1 

5R55TOI *1 tarei fawt JRSft n 11 

cRf: Then 4lPi<l<^the best among Yogis %g[: being 

perfected free from all practices becomes 

TTcnpT of this(man of realization) ^that the real nature 
JTfflgf: of the mind of speech ^ also ftspi: object »f 

not (*ptRt becomes ). 

126. Then he, the best among Yogis having 
attained to perfection, becomes free from all 
practices. 1 The real nature of such a man 2 
never becomes an object of the mind or speech. 

1 Becomes free from all practices —The various practices 
prescribed here and elsewhere are merely means to the realiza¬ 
tion of one's own unity with Brahman, and are no longer 
necessary when such realization has been accomplished. The 
Git 4 also declares, " For one who has been well established in 
Yoga, inaction is said to be the way " (VI.3). 

2 The real nature of such a man —The Sruti declares, “He 
who realizes the Supreme Brahman verily becomes Brahman" 

( Mund. III.ii.9). His nature also merges in that of Brahman 
“ which is beyond mind and speech " ( Taitt . II.9). 

stog ra qg , 11 ^ 11 

\ 

g p re w grfe qb ft qgrercpg qpren 1 
qOww t gsM sarar unfair 3$: 11 11 
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While Sam&dhi (concentration) is being 
practised § (expletive) lack of inquiry 

idleness desire for sense-enjoyment 552f: sleep 

dullness distraction tasting of joy 

blankness ^ also Rj5|[f«T obstacles % indeed ^55^perforce 
9H?nf^T appear TT^ such which multiplicity of 

obstacles that ST^f^T by the seeker after Brahman 
3R: slowly should be avoided. 

127-28. While practising Samadhi there 
appear unavoidably many obstacles, such as lack 
of inquiry, idleness, desire for sense-pleasure, 
sleep, dullness, distraction, tasting of joy, 1 and the 
sense of blankness. 2 One desiring the knowledge 
of Brahman should slowly get rid of such in¬ 
numerable obstacles. 

1 Tasting of joy —After some progress is made in the path 
of spirituality there arises in the mind of the aspirant a kind 
of pleasurable feeling as a result of concentration. This, 
however, greatly hinders his spiritual progress, as it robs him 
of all enthusiasm for further practice. 

2 The sense of blankness —This is a state of mental tor¬ 
pidity resulting from a conflict of desires. 

ft qp i ftR H ft 1 

a®f*rar ft ant 11 11 

By the thought of an object verily Vfftc? 
identification with the object (3R% arises) by the 

thought of a void % verily indentification with the 

void (VR% arises) by the thought of Brahman 

perfection verily (3T^fo arises) ?WT so perfection 

should practise (5R: a person). 
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129. While thinking of an object the mind 
verily identifies itself with that, and while think¬ 
ing of a void it really becomes blank, whereas by 
the thought of Brahman it attains to perfection. 
So one should constantly think of 1 (Brahman to 
attain) perfection. 

1 One should constantly think of, etc .—Whatever one 
thinks one becomes. So one desiring to attain to perfection 
should leave aside all thought of duality and fix one’s mind 
upon the non-dual Brahman which alone is perfect. 

crrasff 1 

3 afafo qgfoaa srt: 11 11 

Who ff (expletive) TTrtf this cftf supremely puri¬ 
fying ffifT the thought of Brahman give up ^ 

those persons g (expletive) in vain sftafo live 
q#r: to beasts =3 also equal are). 

130. Those who give up this supremely 
purifying thought of Brahman, live in vain and 
are on the same level with beasts. 1 

1 On the same level with beasts —Man has the unique 
opportunity of realizing Brahman and thus becoming free 
from the bondage of ignorance. But if he does not avail 
himself of this opportunity, he can hardly be called a man, 
as there remains nothing to distinguish him from the lower 
animals. 

m ns m&tm wci 3 i 

^ I jywsft 11 \\\ 11 

^ Who virtuous persons % (expletive) the 

consciousness (of Brahman) know knowing 

Sffif and it who (cff that) develop % those i| indeed 
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Epfi: blessed are) ^ they in the three worlds 

respected are). 

131. Blessed indeed are those virtuous 
persons who at first have this consciousness of 
Brahman 1 and then develop it more and more. 
They are respected everywhere. 

1 Have this consciousness of Brahman, etc .—After long 
practice, the aspirant at first realizes, while in Sam&dhi, the 
presence of Brahman which pervades the inner and the outer 
world. But this is not all. He should then hold on this 
Brahmic consciousness until he feels his identity with 
Brahman at every moment and thus becomes completely free 
from the bonds of all duality and ignorance. This is the 
consummation of spiritual practice. 

fftr: sror ^ ar 5 *k i 

^ smn 11 w 11 

Whose consciousness (of Brahman) same 

developed ^TT that ^ also S* again vfmn mature % 

^ * 

they ef alone the state of ever-existent Brahman 

5HiHT: have attained to others those who 

dabble in words ^ not. 

132. Only those in whom this conscious¬ 
ness 1 (of Brahman) being ever present grows 
into maturity, attain to the state of ever-existent 
Brahman; and not others who merely deal with 
words. 2 

1 This consciousness —that Brahman alone is the reality 
pervading our whole being. 

2 Deal with words —Engage themselves in fruitless dis¬ 
cussions about Brahman by variously interpreting texts 
bearing upon It. 
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fsiar agraraW iMtar g r ri n w i 
foawrsRrar Jj-f g «Hra i fo i ^ n ^ n 

Those in discussing about Brahman $WS|: 

clever devoid of the consciousness (of Brahman) 

(3 but) g*rflro: very much attached to (worldly pleasures) 
^ they also a^IHcPTT on account of their ignorance 
surely g«f: again and again come 41 Pd go ^ and. 

133. Also those persons who are only clever 
in discussing about Brahman but have no realiza¬ 
tion, and are very much attached to worldly 
pleasures, are born and die again and again in 
consequence of their ignorance. 

ftihra ^ firgfo ^frr asmf f^n 1 
w faster asiror: <wq>iq i: 11 11 

(m The aspirants) imbued with Brahman 

thought fiffiT without fepfafpi half an instant «T not fdgPcf 
stay 3Ef«lT just as Sf^lT^T: Brahma and others Sanaka 

and others Suka and others («T not) fdlgPd remain. 

134. The aspirant after Brahman should not 
remain 1 a single moment without the thought of 
Brahman, just like Brahma, Sanaka, Suka and 
others. 

1 Should not remain, etc .—To be ever immersed in the 
Brahmic consciousness and thus identify oneself with It is the 
final aim of Raj a-Yoga. 

[With this verse ends the exposition of R&ja-Yoga in 
the light of Ved&nta. 

We may mention here in passing that although there is 
no vital difference between R 4 ja-Yoga is expounded here and 
as found in the Yoga-sutras of Patanjali so far as the final 
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realization is concerned, yet there is much difference in the 
practices. Patanjali has prescribed the control of the body 
and Prana prior to the practice of meditation, whereas the 
author here emphasizes the meditation of Brahman from the 
very beginning and thus wants to lead the aspirant straight to 
the goal.] 

<ki 3 w w w r rara i otcSi srfs w&n i 
qswnw <Rft fasm a: n 11 

In the effect ^'R^RTT the nature of the cause QTFTRTT 
inheres in the cause the nature of the effect if 

not verily cffT: therefore through reasoning 

in the absence of the effect «hl< u lc=i the causality 
21^^ disappears. 

135. The nature of the cause inheres in the 
effect and not vice versa; so through reasoning it 
is found that in the absence of the effect 1 the 
cause, as such, also disappears. 

1 In the absence of the effect, etc .—The cause and the 
effect are correlative; as long as there is an effect there is a 
cause for it. But when the effect is altogether absent, the 
cause, as such, can no longer exist, as there remains nothing 
with reference to which it may be called a cause. 

aw gg qf gHBUtercn I 
5 [gai SKRfc 3*: 3*r: II » 

Then which sf indeed pure 3n^f of words 
beyond the range reality (^ that ) 

remains of earth and the pot through the 

illustration verily \ that again and again 

5834 should be understood. 
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136. Then that pure reality (Brahman) 
which is beyond speech alone remains. This 
should be understood again and again verily 
through the illustration of earth and the pot. 1 

1 The illustration of earth and the pot —The illustration 
runs thus: “ Just as, my dear, by knowing a lump of earth 
everything made of earth is known—the modifications are 
mere names originated by speech, earth alone is the reality," 
etc. ( Chhdnd . Up. VI.i.4). Here also the phenomenal world 
exists only in name, Brahman alone is the reality. 

srerrfrr % faSs i fow i 1 

In this very way of the pure- 

minded state of awareness ( of Brahman ) S&frf 

arises cRT: ’it thereafter ( flT that) mental state 

s|&lllo<I«fel imbued with Brahman becomes. 

137. In this way alone 1 there arises in the 
pure-minded a state of awareness (of Brahman), 
which is afterwards merged into Brahman. 

1 In this way alone, etc .—By constant practice of con¬ 
templation and discrimination there dawns on the mind of 
the aspirant the knowledge that Brahman alone is, and 
nothing else exists. Thus the ignorance which has so long 
deluded him by projecting the world of duality, comes to an 
end. Thereafter the mind also, which by destroying ignor¬ 
ance has brought the aspirant so close to Brahman, vanishes 
like the fire which after' consuming its fuel is itself extin¬ 
guished, then Brahman alone shines in Its own glory. 

fe g ta &r 1 

fipsife smtrin 11 tv* 11 
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g*n^ A person at first by the negative 

method 5BR0T the cause should examine m- again 

cfi^that (i.e. cause) verily hy the positive method 

qjjq in the effect ever qq^qfcT understands. 

138. One should 1 first look for the cause by 
the negative method and then find it by the 
positive method, as ever inherent in the effect. 

1 One should, etc .—The cause can be inferred either from 
a positive or from a negative proposition. The positive 
proposition is: “Where there is an effect, there must be a 
cause and the negative one is: “ Where there is no cause, 
there is no effect." From either proposition we come to the 
conclusion that there is Brahman which is the cause of the 
world-phenomenon. For, if there were no Brahman (cause), 
there would be no world at all; again, there is the world 
(effect), therefore there is Brahman (cause). 

qrre qagrai fr q afrt 1 

wrore# ?rat 11 11 

3JRT In the effect qn??T the cause verily should 

see q^T^afterwards qffq the effect should dismiss 

cfcT: then the causality goes away gft: the 

sage 8?qfqjS the residue becomes. 

139. One should verily see the cause in the 
effect, and then dismiss the effect altogether. 
What then remains, 1 the sage himself becomes. 

[An alternative method is suggested here.] 

1 What then remains, etc .—When both cause and effect 
have thus disappeared one may naturally conclude that only 
Sunya, a void, is left behind. But it is not so. For absolute 
negation is an impossibility. One may negate everything but 
cannot negate one's own Self. So when causality has been 
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negated, what is beyond all negation is the very Self of the 
enquirer, which is the ultimate reality. 

vrrfer fqawicjprt i 

Ijqfeafe iht gqpteqg ll \mo h 

fitePJIcHdl With firm conviction cffacj'vlcf most energeti¬ 
cally 2J^that thing is meditated upon a per¬ 
son rT^tliat % verily quickly becomes this) 

from the illustration of the wasp and the insect 

should be understood. 

140. A person who meditates upon a thing 
with great assiduity and firm conviction, becomes 
that very thing. This may be understood 1 from 
the illustration of the wasp and the worm. 

1 This may be understood, etc .—It is a popular belief that 
when a wasp brings into its hole a particular kind of insect, 
the latter, out of fear, constantly thinks of its assailant till 
it is transformed into a wasp. So also if a person meditates 
upon Brahman with all his mind, he will become Brahman 
in course of time. 

aasstf wrrorg mifcr fe qirnq i n 1 
qrqv n qgqt factf **» i cnw 11 \*\ 11 

p: The wise the invisible the substantial 

(i. e. the visible) ^ also everything of the nature 

of consciousness as one's own Self tr^ verily 

with great care fer always should think of. 

141. The wise should always think with great 
care of the invisible, -the visible and everything 
else, as his own Self which is consciousness itself. 
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sstf Bfwert srteir asirerfcjr i 

fog l facqji% fir&feTIT II v&, II 

The wise the visible f^[ (expletive) to 

invisibility iffaf reducing Slifiwftui as Brahman 
should think of (^Tc(: then) full of conscious¬ 
ness and bliss fon with the mind in eternal 

felicity should abide in. 

142. Having reduced the visible 1 to the 
invisible, the wise should think of the universe 
as one with Brahman. Thus alone will he abide 
in eternal felicity with the mind full of conscious¬ 
ness and bliss. 

1 Having reduced the visible, etc .—A person may at first 
take some external thing as an object of his meditation, but 
he should afterwards think of it as existing only in the form 
of the mind; and lastly the mind also should be reduced to 
Brahman which is pure consciousness. Then alone one is said 
to have reached the highest goal. 

UKigtft usrafcr 3^rt?r: 1 

stga: 11 11 

With these steps fitted Rsija- 

Yoga has been described for those 

whose worldly desires are partially consumed with 

Hatha-Yoga (3^ this) combined should be). 

143. Thus has been described Raj a-Yoga 
consisting of these steps 1 (mentioned above). 
With this is to be combined Hatha-Yoga 2 for (the 
benefit of) those whose worldly desires arfe 
partially attenuated. 



78 


APAROKSHANUBHUTI 


1 These steps —The fifteen steps mentioned in verses 
100-134. 

2 With this is to be combined Hatha-Yoga, etc .—This 
Rctja-Yoga, which is purely psychological in its character, is 
extremely difficult to be practised by those who have not yet 
overcome the physical disabilities and banished the carnal 
appetites from the mind and thus made it pure. To them, 
therefore, Hatha-Yoga, or the Yoga that teaches physical 
control together with a little concentration, is at first very 
helpful. For, they may thereby get control over their external 
and internal nature and thus may in course of time become 
•fit for the practice of this R&ja-Yoga. 

qftq®' Jpft ^ 1 

ggnrt 11 *san 

Whose mind completely mature, i. e. 

free from impurities for them) this alone 

^ (expletive) productive of the highest result (i. e. 

perfection) (^frf is) to those devoted to the 

teacher and the Deity of all (fl^that) speedily 

easy to achieve ( becomes). 

144. For those whose mind is completely 
purified this (Raja-Yoga) alone is productive of 
perfection. Purity of the mind, again, is speedily 
accessible to those who are devoted 1 to the teacher 
and the Deity. 

1 Those who are devoted, etc. —Those who have implicit 
faith in the words of the Guru and have unflinching devotion 
to their chosen Deity, become free from all doubts and thus 
easily acquire concentration which directly leads them to the 
realization of the highest truth. 
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